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PREFACE 


Expiatory rites are the integral parts of every religion and culture. 
They are performed mainly for the purification and for removal of sins. 
The notion of sin is the basis of entire principles and practices of 
expiations in all religious systems. In India, different branches of 
religious literature like Veda, Dharmasastra and Purana have discussed 
the concept of expiatory rites and have directed the people to perform 
them in a stipulated order. During the time of Brahmana texts, expiation 
had been linked with the rituals of Yajnas and it was arbitrated that 
expiatory rites are to be observed for the flaws, inauspiciousness, sins 
and desecrations happened in rituals. It was believed that the absence of 
expiation shall leave the rites incomplete and bring misery to the doers 
of Yajfas. The Agamic or Tantric literature also contains rites of 
expiations. The social and cultural background of Tantric expiatory rites 
is different from that of Vedic expiatory rites. But Keralite tradition of 
Tantric literature and the expiatory rites, which mostly related to the 
temple rituals, are influenced by several features of Dharmasastras and 
Puranas. 

The sociologists and scholars in cultural history and allied 
subjects have enquired regarding the social functions of ritualistic flaws, 
sins and expiations. Among the scholars, who have studied expiation in 
Vedic corpus and Dharmasastras, the foremost names to be remembered 


are P.V. Kane, G.U. Thite, Hima Gupta, Ravindra A Muley, Roop 


Kishore Shastri, Patrick Olivelle, Lubin Timothy and Michel M B 
Zrenner. Moreover, Alexis Sanderson, Dominic Goodall and R. 
Satyanarayanan have delved certain contexts of expiation in relation to 
Saiva-A gamas. Yet, it seems that there does not have any research 
which has made a comprehensive study of expiation dealt with in the 
Keralite Tantric ritual manuals. The present study, ‘Expiatory Rites in 
Keralite Tantra - A Critical Analysis’, is an attempt for the same with 
an analytical and critical perspective. It is very significant, considering 
the impact of the Tantric expiatory rites on the social and cultural 
history of Kerala. In addition, this study becomes distinct from the 
earlier studies as it examines the influence of Vedic and Agamic rites 
and the ideas of Dharmasastra on the Tantric expiation of Kerala. 
Besides the primary texts, some temple records and stone edicts of 
Kerala have been utilized in this study. 

This study consists of five chapters. Chapter one, titled 
‘Expiatory Rites: Concept and Evolution’ analyses different notions of 
expiations and various ideologies related to it. This chapter examines 
the relation of the concept of expiation with the ideas of Papa and 
Punya, the theories of Karma, Punarjanma and Moksa. The use of 
expiation for curing diseases and the difference of expiation from 
punishment are also examined. An attempt to analyze the expiatory rites 
explained in various branches of literature like Vedic Samhitas, 


Brahmanas, Dharmasutras, Smrtis and Puranas is made in this chapter. 


The chapter also mentions the notion of expiation seen in Buddhism, 
Jainism and other popular world religions. 

Chapter two entitled ‘Expiatory Rites in Agamic Literaure’ 
explores the concepts of expiation in Agamas and the social 
circumstances through which they were formed. The selected ritual 
manuals of Saivas, Vaisnavas and Saktas are subjected in this study. 
The present study mainly concentrates on the expiatory rites in 
Siddhantagamas and Pancaratragamas, because the influence of these 
texts clearly visible in Keralite Tantra. 

In chapter three titled, ‘Expiatory Rites in Kerala Tantric Ritual 
Manuals’ a comprehensive analysis of expiations illustrated in temple 
related Keralite Tantric texts is attempted. The fourth chapter titled 
‘Socio-Cultural Aspects of Expiatory Rites’ examines how the 
ritualistic forms of Tantric expiation intervened in the unique social and 
cultural spaces of Kerala. The impact of the perspectives and practices 
of expiations is critically evaluated with the support of available 
historical documents of Kerala temples. The fifth chapter is the 
conclusion. The major observations and findings of the study are listed 
out here. The relevant portions of some unpublished Tantric treatises, 
some temple inscriptions and documents on expiations and some tables 
on expiations seen in Keralite texts, etc. are given in the appendices. A 


select bibliography is also given at the end. 


ill 


The present study is prepared under the supervision of Dr.K.M. 
Sangamesan, Associate Professor in Sanskrit Sahitya, Sree 
Sankaracharya University of Sanskrit, Kalady. He has provided me a 
generous support and inspiration throughout my research work. It is due 
to his impeccable and persuasive guidance and_ constructive 
suggestions, I could mold my work in the present form. I am 
exceedingly thankful to him for the valuable guidance and instructions 
given for the preparation of this study. 

I also express sincere thanks to Dr. Dharmaraj Adat, Former Head 
of the Dept. of Sanskrit Sahitya, for his wholehearted support and 
valuable suggestions. Thanks are also due to Dr.V.R.Muralidharan, 
Head of the Dept. of Sanskrit Sahitya, for his kindness and precious 
support for this study. I express my deepest thanks to Dr.Dominic 
Goodall, Head EFEO, Dr.R.Satyanarayanan, Dr.T.Ganesan and 
research faculties of French Institute Pondicherry. I am extremely 
thankful to Dr.S.A.S.Sarma, EFEO Pondicherry, for giving me valuable 
intuitive academic and intellectual orientation for carrying out the study. 
I am very thankful to Dr.C.Rajendran, Dr.P.V. Ramankutty, Dr.Aju 
Narayanan, Dr.N.J.Francis, Dr.P.J.Ajithan, Dr.V.Nirmala,  K.S. 
Narayanan, V.R.Arun Jagannathan, Dr.M.Ranjini, K.Shibi and N.Deepa 
for their precious suggestions. I am indebted to Dr.Suja T.V., Asst. Prof, 
Dept. of English, Maharajas College, Ernakulam, who compassionately 


read this thesis and gave precious comments on this study. I am obliged 


to late Sree Velayudhan Vadavucode for his great support and 
motivation. I am beholden to the library authorities of the Sree 
Sankaracharya University of Sanskrit, Kalady, Mahatma Gandhi 
University, Kottayam, Ecole Fracaise D’ Extreme Orient, Pondicherry 
and French Institute Pondicherry. I am grateful to my teachers, 
colleagues and friends for giving significant suggestions and guidelines 
in preparing this study. 

I also express heartfelt thanks to the university authorities, 
Department of SC/ST welfare, Government of Kerala and University 
Grants Commission, Delhi, for providing necessary facilities for my 
studies. I owe an undying gratitude to the lovable support given by my 


wife R.Reshma and my parents. 


SYAMKUMAR, T.S. 


PSN 


ABBREVIATIONS 


: Altareyaranyaka 

: Aitareyabrahmana 

: Apastampadharmasitra 

: Agnipurana 

: ASvalayanasrautasiitra 

: Atharvaveda 

: Baudhayanadharmas tra 

: Brahmayamalatantra or Picumata 
: Ecole Francise D’ Extreme Orient 
: Gautamadharmas titra 

: Garudapurana 

: History of Dharmasastra 

: [§4nasivagurudevapaddhati 

: Institute Francise De Pondicherry 
: Jaiminiyabrahmana 

: Kausitakibrahmana 

: KalaSacandrika 

: Kuzikkattupacca 

: Keraliyasamskrtasahityacaritram 
: Nisvasatattvasamhita 

: Mahanirvanatantra 

: Manusmrti 

: Prayogamanjari 

: Prayascittasamuccaya of Trilocanasiva 
: Prayascittasudhanidhi 

: Rgveda 

: Satapathabrahmana 


: Saivagamanibandhana 


vi 


SS 
SSS 
STK 
SV 
TA 
TAS 
TB 
TMB 
TP 
TS 
TSam 
VADS 
VDS 
VP 
VS 
VSam 
YS 


: Sesasamuccaya 

: Sankha ‘'yanasrautasutra 

: Sardhatrigatikalottaragama 
: Samaveda 

: Taittariyaranyaka 

: Travancore Archeological Series 
: Taittariyabrahmana 

: Tandyamahabrahmana 

: Tantraprayascitta 

: Tantrasamuccaya 

: Taittariyasamhita 

: Vasisthadharmasutra 

: Visnudharmasiutra 

: Visnupurana 

: Visnusamhita 

: Vajasaneyisamhita 


: Yajnavalkyasmrti 


Vii 


CONTENTS 


PREFACE as i-v 
ABBREVIATIONS oy V1 - Vil 


Chapter I ae 1-57 
EXPIATORY RITES: CONCEPT AND EVOLUTION 
1.1. Concept of Expiation and the Term Prayascitta 
1.2. Mistakes in Ritual 

1.3. The Concept of Papa and Punya 

1.4. The Karma Concept and Expiatory Rites 

1.4.1. PrayaScitta and Punarjanma 

1.4.2. Diseases and Expiatory Rites 

1.4.3. Punishment and Expiatory Rites 

1.5. Expiatory Rites in Vedic Literature 

1.5.1. Expiatory Rites in Samhita Literature 

1.5.2. Expiatory Rites in Brahmanas 

1.5.2.1. Types of Expiations in Brahmanas 

1.6. Expiatory Rites in Dharmasastra Literature 
1.6.1. Expiatory Rites in Dharmasttras 
1.6.1.1.Expiatory Rites in Apastambadharmasiitra 
1.6.1.2.Expiatory Rites in Gautamadharmasttra 
1.6.1.3.Expiatory Rites in Baudhayanadharmasttra 
1.6.1.4.Expiatory Rites in Vasistadharmasutra 

1.6.2. Expiatory Rites in Smrti Literature 
1.6.2.1.Expiatory Rites in Manusmrti 

1.6.2.1.1. Types of Expiations in Manusmrti 

1.7. Expiatory Rites in Epics and Puranas 

1.8. Expiatory Rites in Buddhism 

1.9. Expiatory Rites in Jainism 

1.10. Expiatory Rites in Popular World Religions 


Chapter II ie 58 - 107 
EXPIATORY RITES IN AGAMIC LITERATURE 
2.1. Expiatory Rites in Saiva Texts 


Viil 


2.1.1. Expiatory Rites in NiSvasatattvasamhita 
2.1.2. Expiatory Rites in Brahmayamalatantra 
2.1.3. Expiatory Rites in Sardhatrisatikalottaragama 
2.1.4. Expiatory Rites in Matangaparamesvaragama 
2.1.5. Expiatory Rites in Rauravagama 

2.1.6. Expiatory Rites in Rauravottaragma 

2.1.7. Expiatory Rites in Ajitagama and Diptagama 
2.1.8. Expiatory Rites in other Saiva Treatises 
2.1.8.1.Expiatory Rites in Prayascittasamuccaya 

2.2. Expiatory Rites in Vaisnava-Tantras 

2.3. Expiatory Rites in Sakta-Tantras 


Chapter III sii 108 - 159 
EXPIATORY RITES IN 

KERALA TANTRIC RITUAL MANUALS 

3.1. | Expiatory rites in Pre-Tantrasamuccya Period 
3.1.1. Expiatory Rites in Prayogamanjari 

3.1.2. Expiatory Rites in Saivagamanibandhana 
3.1.3. Expiatory Rites in [SanaSivagurudevapaddhati 
3.1.3.1. Atmarthaprayascitta 

3.1.3.1.1.Concept of Nirmalya 

3.1.3.2. Pararthaprayascitta 

3.1.4. Expiatory Rites in Visnusamhita 

3.1.5. Expiatory Rites in Matrsadbhava 

3.1.6. Expiatory Rites in Putayurbhasa 

3.2. _ Expiatory Rites in Tantrasamuccaya 

3.2.1. Causes Leading to Expiatory Rites in TS 
3.2.2. Different Expiatory Rites in TS 
3.2.2.1.Sthanasuddhi and Bimbasuddhi 
3.2.2.2.Catussuddhi, Dhara and Avagaha 
3.2.2.3.Pancaka 

3.2.2.4.Kaumarakalasa 

3.2.2.5.Proktahoma 

3.2.2.6.Prayascittahoma 

3.2.2.7.Santihoma 


3.2.2.8. Tattvahoma and Tattvakalasa 

3.2.2.9. Bijankuraprayascitta 

3.2.2.10. Expiation for Breaking of Dhvaja and Kalasa 
3.2.2.11. Expiations in Fire Rites 

3.2.2.12. Expiatory Rites Related to Portable Idol 
3.2.2.13. Expiation for the Impurity of the Priest 

3.2.3. Expiatory Rites in Commentaries of Tantrasamuccaya 
3.3. Expiatory Rites in Post-Tantrasamuccaya Period 
3.3.1. Expiatory Rites in Sesasamuccaya 

3.3.2. Expiatory Rites in Kalasacandrika 

3.3.3. Expiatory Rites in Tantraprayascitta 

3.3.4. Expiatory Rites in Kuzikkattupacca 


Chapter IV os 160 - 221 
SOCIO-CULTURAL ASPECTS OF EXPIATORY RITES 
4.1. Tantra and Kerala Brahmins 

4.2. Temple Culture and Kerala Tantrism 

4.3. Dynamics of Expiatory Rites in Keralite Tantra 

4.4. Ritual Gift as a Mode of Expiation 

4.4.1. Dana and Daksina in Prayogamanjari 

4.4.2. Dana and Daksina in Visnusamhita 

4.4.3. Dana and Daksina in Tantrasamuccaya 

4.4.4. Historical Evidence of Tantric Ritual Gift System in Kerala 
4.4.5. Social and Economic Milieu of Dana and Daksina 

4.5. Impact of Dharmasastras in Kerala Tantric Expiations 
4.5.1. Concept of Impurity in Dharmasastras and Kerala Tantra 
4.5.2. Causes of Impurity in Dharmasastras 

4.5.3. Purificatory Rites in Dharmasastras and Kerala Tantra 
4.6. Social Impacts of Impurity and Expiatory Rites 

4.7. Impacts of Puranas in Temple Expiatory Rites 

4.7.1. Recitation of Mantra as Expiation 

4.7.2. Dana and Daksina 

4.7.3. Ritual Fasting 

4.7.4. Tirthaprayascitta 

4.7.5. Expiations in Agnipurana and Tantrasamuccaya 


4.8. Historical Milieu of Expiatory Rites 

4.8.1. Temple Records of Expiatory Rites 

4.9. Socio-Cultural Aspects of Expiatory Rites in Later Period 
4.9.1. Concept of Muhtrttaprayascitta 

4.9.2. Impact of Astrology in Tantric Expiatory Rites 
4.9.2.1.Devaprasna and Tantric Expiation 

4.10. Woman and Tantric Expiatory Rites 

4.11. Recent Trends of Expiatory Rites 

4.11.1.The New Tantraprayascitta 


Chapter V ces 222 - 231 
CONCLUSION 
APPENDICES ae 232 - 298 


I. Prayascitta Portions of selected Kerala Tantra Texts 
(A) Some Portions of Tantraprayascitta 
(B) Prayascitta Patalas of Matrsadbhava 
(C) Prayascitta Patala of Sesasamuccaya 
(D) Prayascitta Patala of Kalasacandrika 
II. Table of Important Expiations Prescribed in Different Texts 
II. Some Important Nimittas and Expiations Prescribed 
in Kerala Tantra Texts 
IV. List of Untouchables Mentioned in Expiatory Portions 
of Kerala Tantric Manuals 
V. Selected Kerala Temple Inscriptions / Documents of Expiations 
(A) Kollam Ramesvarattu Kovil Inscription 
(B) Matilakam Curunas 
(C) Tiruvalla Granthavari 
(D) Tirupuliytr Granthavari 
VI. Table of Expiatory Rites Seen in Temple Documents 
VII.Cause of Expiatory Rites Mentioned in Kerala 
Temple Documents 


SELECT BIBLIOGRAPHY on AIDE SZ 


Xi 


Chapter I 
EXPIATORY RITES: CONCEPT AND EVOLUTION 

Every religion and culture contains certain notions of sins and 
various rites of expiations for their removal. The practice of some 
expiatory rituals can be seen in primitive society. Even the primordial 
tribes believed that impurities related to sex, birth, marriage, and death 
affected them seriously. They also considered that the pregnant women 
are also impure. Hence, for the removal of these impurities, the tribal 
groups perform some cleansing rituals such as sprinkling of water or 
blood, burning incense, various oblations etc. The study of Henk De 
Berg has revealed that the totemic taboos are closely related to 
expiation. He notes: “‘[...... ] again as with taboos, obsessional 
prohibitations can be lifted, or their transgression atoned for, by certain 
“‘ritual’’ actions such as washing one’s hands or walking on the right 
part of the pavement twice.’ According to Henk De Berg, the two 
important totemic taboos are, the prohibition against the killing of the 
totem animal and the prohibition against sexual intercourse with 
members of the same clan. | 

In Indian religious culture, sins and expiatory rites occupy a 
prominent role. These concepts can be seen in all branches of Sanskrit 


literature like Vedas, Sutras, Smrtis, Epics and Puranas. The creative 


' Henk De Berg, Freud’s Theory and its Use in Literary and Cultural Studies: An 


Introduction, Camden House, Rochester, USA, 2003, pp. 109-142. 


literature in Sanskrit also refers to some expiatory rites.” Regional 
languages and traditions also share these concepts with slight 
modifications. While doing religious rituals, it is quite natural to 
commit certain mistakes knowingly or unknowingly. These mistakes 
are to be corrected by some special rites in order to get the fruits of the 
successful completion of the rituals. In Sanskrit literature, the term 
Prayascitta is used to denote the atonement or expiation. In 
Dharmasttras, Dharmasastras and in other treatises, the term 
Prayascitta acquires different shades of meaning.” 
1.1. Concept of Expiation and the Term Prayascitta 

The predominant meaning of the term PrayaScitta is expiation or 
atonement for the removal of errors in the performance of sacrifices or 
ritualistic practices: faeraTe marge | Taittariyasamhita frequently 


used the word Prayaécitti in the sense of expiatory rites.” In 


Kalidasa in his RaghuvaméSa describes the atonement rites of Dilipa for resolving 
the curse of Kamadhenu (RaghuvamSa, 1.77). Dilipa serves the divine cow 
Nandini as expiation for having a progeny (/bid., 2nd canto). The Natyasastra 
recommended expiation for the removal of the defects in Rangaptja. According 
to Bharata, One, who with an agitated mind, places his offering in a wrong place, 
is liable to expiate like one who pours ghee in to the sacrificial fire without proper 
Mantras: 

eames FT ot send See | 

Tae a Bat Waa sad G11 Natyasastra, 3.101. 
The influence of the concept of PrayaSscitta in Dharmasutras and Dharmasastras 
are also seen in Sanskrit creative literatures. The works of Kalidasa is a good 
example for this. 
Hereafter referred to as atonement rites, expiatory rites, and reparatory rites in the 
same sense of Prayascitta. 
SankhayanaSrautasiitra, 3.19.1. 


> erate ontaa aes tar wasahrer | TSam, 3.1.2.4 and 3.1.4.10. 


ASvalayanasrautasiitra also the word PrayaScittih occurs in the same 


sense.° Patanjali uses both words Prayascitta and Prayaécitti,’ Sabara in 
his Bhasya describes, Prayascittas are of two kinds. Some of them are 
meant to correct the defects, which arise or befall through some neglect 
in the procedure, and materials used in the rituals. Others are subsidiary 
parts of a rite when an occasion arises 1.e., when they are undertaken to 
atone for not doing what is ordained or for doing something which is 
forbidden (For instance the non-performance of daily Agnihotra even 
though the sun rises). 

There are different etymological meanings of the word 
Prayascitta. It is said that the word Prayascitta is formed by combining 
two words, ‘Praya’ and ‘Citta’. Gautamadharmasitra states that Praya 
means Tapas (Austerity) and Citta means the resolution or 
determination and so Prayascitta is a resolve to undergo austerity or the 
firm belief that it will be a means for the removal of the sin.’ 

Sayana’s commentary on Samavidhanabrahmana comments that 
the word Prayah is divided into two parts Pra and Ayah.’° Referring to 


this, P.V. Kane says that the religious observances after knowing a 


ate fad aa poet Gasca an wafeakr | [bid., 5.1.9.3. 

° ASS, 3.10. 

” yere fafatadat: qseont at ama: | wafeate wafer | Mahabhasya, 6.1.157. 

: Sabarabhasya, 123.16, 

° nat are are sikh fed reer sere 
MATA GAL 11 GDS, 22.1. Also see Anigirasasmrti, 2.4. 

° srt seer uniter wertore oraz | fafect eafercorer wnftaftcaeh | corerefaeet fart fafa 
ACSaTSMIA wateaants | Samavidhanabrahmana, 1.5.1. 


certain happening are called Prayaécittas."" The commentary of 
Vijnanesvara on Yajnavalkyasmrti, Balabhatti gives another derivation 


of the term. Here Prayah means sin and Citta means purification: Wa 
ort fatatesé fart cer feet \'* And thus the word Prayaécitta fixed in 


the meaning of righteous actions that can remove sins.” Explaining 
Praya as destruction and Citta as joining, Hemadri gives another 
etymological meaning denoting an occasional action making good of 
what is lost by sin.'* According to Yajnikadeva, the meaning of the 
word Prayascitta is as follows: wat faarer faeatasra-siat ais: fata Sa 
gear |'° Here the word Praya denotes what is ruined or broken and Citta 


means joining of the broken space, and thus the word Prayascitta means 
joining together the Chidras or broken acts, Whereas Harita implicitly 
says that Prayascitta is an act which destroys the bad effects of ritual 
mistakes, according to which Prayascitta means: wadcay SaraaAy HA 


arerafa sf wrafeaafafa.'® At this point, the noticeable fact is that in the 


Kane, P.V., History of Dharmasastra, Vol. IV, Bhandarkar Oriental Research 

Institute, Pune, 1991, p. 59. 

YS, 3.206. 

“get faarer fart dud farcer dete feematia after) aera afte 
Hafagrsy add | Prayascittamayukha, p.2 (quoted by Kane, P.V., op.cit., pp. 58-59). 

'* Tbid., p. 15. 

KatyayanaSsrautasitra, 25.1.1. 

Jha, D.N., ed., Dharmasastra and Social Awareness, Sri Satguru Publications, 

New Delhi, 1996, p. 291. According to Patrick Olivelle, the word ‘yaa’ is to 

denote Suci. He notes: ““Apastmba, possibly the earliest Dharma text, uses 

‘Prayata’ in preference to Suci with regard to personal purity, using the later 


earlier period, Prayah had meant Tapas and later it meant sin, 
destruction, what is ruined or broken. Even as in the earlier period, the 
word Citta meant resolution or determination and later it meant 
purification, joining or joining of the broken space (Chidra). Therefore, 
Prayascitta means such actions like Tapas, gifts and sacrifices that 
destroy one’s sins and purify him. 

Modern scholars also analyze the concept and etymological 
meanings of the word Prayascitta. The study of Michael Axel is very 
important in this field. Michael says that the meaning of the word 
Prayascitta is generally, “cone of the most prominent and traditional 
means to reduce sins’’.'’ According to the etymological evolution of the 
term Prayascitta, Michaels writes: 

“In classical DharmaSastra sources, e.g. Manusmrti, Prayascitta 
was often used as a synonym for Niskrti, (ni) Suddhi or Krechra, and 
sometimes even Vrata. The term, therefore, covers the expiative means 
of purification [,....] however, Prayascitta focused on the expiative 
aspects of rehabilitation, while Patiya was mostly used to denote the 
readmission to one’s commensally group after punishment and/or 


paying a fine. In short (and in accordance with the Dharmasastra), 


mostly in its second meaning’’, Olivelle, P., “‘Caste and Purity: A study in the 
language of the Dharma literature’’, Tradition Pluralism and Identity in Honour of 
T N Madan, ed. Veena Das et.al, Sage Publications, New Delhi, 1999, p. 52. 
Michaels, Axel, The Price of Purity: The Religious Judge in 1 Or Century Nepal; 
Containing the Edition and Translation of the Chapters on the Dharmadhikarin in 
Two (Muluki) Ains. Corpus Turis Sanscriticum 6. Torino: Comitato Corpus Turis 
Sanscriticum et fontes iuris Asiae Meridianae et Centralis, 2005, p. 57. 


Patiya (as a punishment) concerned itself more with social purification, 
Prayascitta (as expiation) concerned itself more with religious 
purification. The latter aimed to remove the evil of sins, either in this 
life or in the after-life, while the former sought to prevent others from 


18 ; ia 
»»"’ Monier Williams has 


the evil consequences of evil deeds. 
significantly thought out that the word Prayascitta means atonement or 
expiation. 

The Brahmana texts have not given the etymology and meaning 
of the word Prayascitta or Prayascitti. However, in the period of 
Brahmana texts, expiatory rites were very complex in nature and they 
gradually increased due to the development of the sacrificial culture. 
Though the concept of Prayascitta or Prayascitti originated in the period 
of Samhitas, it evolved and developed during the period of Sutras and 
Smrtis. The Rgvedic seers did not perform expiation in the real sense of 
Prayascitta. The seers of Rgveda praised Varuna, Agni and Indra only 
for their domestic and social sins. They offered Havis and Soma to 
various deities for their own sins. The concept of ritual mistake and 
related sins pervades after the period of Rgveda. The concept of ritual 
mistakes was developed during the periods of Brahmanas. So 


implicitly, it can be seen that the concept of expiations is interrelated 


'S bid, p. 37 and 57. In this context Michael lists traditional means referred to in the 
Dharmasastras, such as (a) Purification (Sodhana, Pavana, Pavitra, Suddhi) (b) 
Appeasement (Santi) (c) Retribution (Niskrti, NirveSa, Nirvesa) (d) Indulgences 
(Niskraya). 

'° Monier Williams, M., A Sanskrit English Dictionary, Motilal Banarsidass, Delhi, 
2011, p. 708. 


with ritual mistakes in later periods. 
1.2. Mistakes in Ritual 

In broad sense, expiatory rites are performed for the removal of 
negative impacts or sinful activities in sacrificial ceremonies.” In the 
early period, it was believed that any mistake committed knowingly or 
unknowingly in sacrificial rituals caused certain bad deeds to the 
sacrificer and the priests. Satapathabrahmana gives some information 
about bad effects of mistakes. If the fires are put out at the time of 
sacrifice or the vessels are broken in the sacrifice, they are harmful 
mistakes. In the absence of expiations, it is said that the eldest son of the 
sacrificer would die. If during the time of sacrifice the Garhapatya fire 
is put out, similarly an absence of expiation, the Grhapati would die and 
the family would be destroyed without the inheritor and the sacrificer 
would go to the yonder world.”’ Taittariyabrahmana (TB) gives another 
information about ritual mistakes, according to which the sacrificial 
mistakes and its bad deeds simultaneously affect the priest and 


sacrificer.” TB considered that in the absence of the expiatory rituals, 


= Regarding the research of ritual mistake the study of Fuller (Fuller, Christopher, 
J., “Only Siva can Worship Siva: ritual mistakes and their correction in a South 
Indian Temple’, Contributions to Indian Sociology, 27.2, pp. 169-189, Grimes 
(Grimes, Ronald, L., Ritual Mistakes and Failure of Ritual, During the AAR 
Conference, Held in 11/2004, in San Antonio (Texas), Un-Published), and Ute 
Husken, Getting it Wrong? Mistakes, Failure, and the Dynamics of Ritual, Numen 
Book Series, Leiden, Brill) are very important. 

*! SB, 11.5.3.8. 

? TB, 7.2.4-5., 7.2.2-3 and 7.2.5-7. 


the sacrifice does not give good results.”* It indicates the necessity of 
expiatory rites. In the age of the Brahmana texts, it was implicitly 
considered that all types of mistakes and damages affect the perfection 
of sacrifice and its good results. Aitareyabrahmana used to denote the 
word Chidra indicating ritual mistakes.”* The concept of ritual mistakes 
and its resolutions gradually spread all over India. The Brahmana texts 
obviously state that the bad effects affect the sacrificer and priest in the 
absence of expiatory rituals. These dogmatic ideas progressively 
affected all levels of people and they were forced to act expiatory 
rituals. The Karma and Punarjanma concepts momentously affected the 
concept of ritual mistakes. This Karma concept also induced fear to 
perform the reparatory rituals. Gradually the priestly class announced 
the importance of expiatory rituals and began amassing money and land 
in the way of expiatory Dana and Daksina. 

In the Sttra and Smrti period, the concept and praxis of 
expiatory rites attained more powerful position. As a result, the concept 
of ritual mistakes gradually accomplished added power. The authors of 
Dharamasatras laid down various expiations for social mistakes. The 
concept of ritual mistakes implies its close affinity to the concepts of 
Papa and Punya, because the early seers considered that good Karma 
results in Punya and the bad Karma results in Papa. Besides, they 


affirmed that the absence of expiations results in Papa. For the 


3 Ibid., 1.4.3.6. 
4 AB, 3.11. 


emancipation of Papa and attainment of Punya, the priestly class 
compulsory follows expiatory rites. 
1.3. The Concept of Papa and Punya 

The concept of Papa is the basis of all actions of expiations. The 
idea of Papa can be seen from the earlier period. The religious texts 
insist that human beings have to do righteous deeds in their life. Besides 
the visible effects (Drsta), some imperceptible effects (Adrsta) of these 
actions are also attributed in all religious texts. The positive and 
negative imperceptible outcomes of actions are termed as Punya and 
Papa respectively. Rta is the term used in Rgveda to denote the concept 
of Punya or Dharma (righteous action). The words like Durita, Droha, 
Anrta, Amhas, Enas and Agha occur in Rgveda in the sense of sin or 
Papa.”° SB uses the word Papa in the sense of sin.” Aitareyabrahmana 
frequently used the word Papa.” Nirukta_ lists Brahmahatya, 
Bhrunahatya, Surapana and Steya as Papas.” Manu describes two types 
of Papas: one, doing unknowingly and another, doing knowingly. 


According to him, the first one can be solved by learning Veda and the 


°° RV, 4.23.8-10, 2.28.4, 1.105.12, 1.164.11, 1.124.3, 1.123.9, 6.51.1, 1.136.2, 
1.121.4, 6.51.3, 3.2.8, 1.1.8, 3.10.2, 10.8.5, 10.118.7, 9.48.4, 9.73.8 & 9.97.24. 
Also see, Rta: The cosmic order, ed. Madhu Khanna, D. K. Print World (P) Ltd., 
New Delhi, 2004. 

*6 See RV, 1.23.22, 10.9.8, 10.10.4, 8.89.5, 2.27.14, 8.45.34, 2.28.5, 4.12. 4, 6.51.8, 
6.74.3, 7.20-1, 1.97. 1-8, 2.29.5, 2.28.6, 3.32.14, 8.19.6, 10.36.3, 10.36.2, 8.60.5, 
1.185.10, 8.82.7, 10.126.1, 8.67.21, 8.47.13, 10.164.3, 8.61.11, 10.108.6, 
10.164.5, 1.129.11, 8.32.18, 8.94.3 & 8.19.26. 

SR 1127.19: 

78 AB, 33.5. 

*” Nirukta, 6.5.27. Also See, RV, 10.5.6. 
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latter is to be resolved by performing expiatory rites: 
THM Ht WT SSA BLATT | 
are Hd Aerraead getter 1 °° 
In the later period, expiatory rites are prescribed for any kind of 
sins. While these concepts of Papa and Punya are closely related to 
Karma and Punarjanma concepts, the people are frightened in the name 
of atrocious hell and various diseases. The authors of Brahmanas, 
Sutras and Smrtis implicitly state that who do not experience the proper 
expiations, go down in to excruciating and atrocious hell.’ For the 
emancipation from dreadful hell and diseases, people should be inspired 
to perform expiatory acts. It denotes the strong belief of Karma and 
Punarjanma in the social and domestic life of Indian people. 
1.4. The Karma Concept and Expiatory Rites 
It is well thought-out that the good Karma results in Punya and 
bad Karma reflects Papa. The Vedic Samhitas and the Brahmanas use 
the word Karma only in the sense of religious acts or rites, particularly 
sacrifice or oblation. For instance, the word Karma is used in Rgveda 
only in the sense of sacrificial rites like Istapurta and Agnihotra.** Later 
the concept of Karma is deeply related to ethical and moral activities. 


The Upanisadic concept of Karma, which is closely related to Moksa, is 


°° MS, 11.46. 

*! YS, 3.221., VP, 4.5.21. 

oe Yuvaraj Krishan, The Doctrine of Karma, Motilal Banarsidass Publishers, Delhi, 
1997, p. 4. 
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the best example for this.°’ The Pirvamimamsakas divide Karma in to 
four class; they are Nitya Karma, Naimittika Karma, Kamya Karma, 
and Nisiddha Karma. According to them, Nitya Karma means daily rites 
or rituals (Agnihotra, Sandhyavandana etc.), and Naimittika Karma is 
performed only in special occasions, whereas Kamya Karma is 
performed only for the personal advantages (Putrakamesti etc.) and 
Nisiddha Karma means prohibited rites which leads to negative 
impacts. According to Mimamsakas, the non-performance of Nitya 
Karma and Naimittika Karma is a sinful act, and they use the word 
Karma importantly in the sense of Yajna Karma.” Mimamsakas give 
great importance to the Karma concept in their philosophy. The famous 
Mimamsaka, Sabara considered that the results of some sacrifices 
become visible in another life.*> The Aptrva theory has association 


with the Karma theory.”° Jaimini asserted significance to actions 


33 Idem. 


ai Yuvaraj Krishnan, op. cit., p. 283. 


ze Sabarabhasya, 4.3.27. Sabara explains the story of Kaikeya for the fixation of this 


theory as thus: “Kaikeya being desirous of performing a sacrifice, said to 
Dalbhya: ‘Please help me to perform this sacrifice which is calculated to bring me 
a Kingdom.’ Dalbhya replied, ‘do not, my boy, think that the sacrifice brings 
kingdom in this life, in fact sacrifices are performed for results come in ones 
next’s life’, Jha, G.N., Sabara Bhasya, Baroda, Vol. 2, pp. 1014-1015. 
°° Here the observation of Yuvaraj Krishan is note worthy. He says: ““By giving the 
word Apurva the meaning, an unseen force or potency which brings the fruits of 
action to the Karta or agent, Sabara made Apurva a species of Karma. In the case 
of Karma also the time of fruition and the nature of fruit or consequences of acts 
cannot be foreseen and determined; in fact, all Karmas are the nature of a potency 
or force which in a manner and at a time which is unknown: it is also not possible 
identity or link the specific good and evil men suffer to their specific previous 
deeds. It is thus difficult to distinguish between Karma and Aptrva except that the 
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justified by the Mantras rather than discussions on the meaning of the 
Vedas.*’ The Mimamsakas justified caste system, fostered the social 
hierarchy and assigned the roles to the Stidras equal to that of slaves.”*® 
The philosophers facilitated the intensification of the thoughts of the 
Brahmana texts. Jaimini very much accolades Karmakanda through 
Purvamimamsa. The Pitrvamimamsakas state that the Vedic 
instructions are to be observed strictly. In the philosophers’ stance, 
‘amnayasya kriyarthatvad’, %° the ardent concern towards the 
Karmakanda is explicitly seen. According to Mimamsakas, the 
expiatory rites include in Naimittika rituals.”° 

If a sinner did not undergo an expiation, the Smrtis, Puranas, 
and medieval digest affirmed that he had to go through ominous and 
far-reaching penalty. Yajnavalkya announces that men obsessed to sins, 
and who do not think about expiation, and who do not experience the 
proper expiations, go down in to excruciating and atrocious hell.” It is 
stated that sinners, after having undergone the horrors of hells, and after 


having passed through the bodies of lower animals, are born as human 


later Yajiia Karma only, that is, transcendental effect is likely to be realized in 
Yuvaraj Krishan, op. cit., p. 


99 


future from the performance of prescribed rites. 
288. 


37 7 -on 
Mimamsasutra, 2. 


Se Damodaran, K.., Bharatiya Cinta, Kerala Language Institute, Trivandrum, 2011, p. 


246. 
Purvamimamasasitra, 1.2.1. 


© grafted fafa, Mimamsasitra, 2.4.21. 
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39 


YS, 3.221. Almost all Puranas hold these similar views; for instance VP states: 


WapEid ah WaRaTRSTE: || VP, 4.5.21. 


beings with certain marks.** 

The Karma concept is strongly associated to the caste system of 
the society. The religious rites advised to each person are according to 
his Varna and caste. Yajnavalkya states that, the murderer of a Brahmin 
gets birth in the body of a beast, a dog, a pig, or a camel. The drinker of 
Sura would be born as a Paulska or Vena.” 

It is very difficult to determine the first root of the Karma theory. 
The fist waves of the thought might be heard in Chandogyopanisad.* 
The Punarjanma theory propounds guarantee for happiness at least in 
the next birth after death. This provided with boundless mental power 
for enduring anything to those who suffered due to the miseries of this 
world. By this way, they could have forgotten the adversities of the 
world and must have largely overcome the dilemmas of the time. It 
seems that the Karma theory very deeply influenced the concept of 
Prayascitta and it instigates the performances of expiatory rites related 
to all religious ceremonies. 

1.4.1. Prayascitta and Punarjanma 
The Punarjanma concept is directly related to the Karma concept. 


It is believed that the sinners, who do not perform expiation for 


VADS, 44.1-10. 
8 YS, 3.207-208. 
“ oar ge THRO apne & ad Tai Arras at atraatht or aeaaihs 
at FT WHAT set s ad Heat aaa oT Peat ot avert 
a) aca wit aa a a oem asraepedh 8 owait vaet area 
freind wat dart cat a aad aes ato wie: Sat ore 


aa fda WWheacwsrarselet FT| Chandogyopanisad, 5.10.7-9. 
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removing their Papa, acquire birth in lower bodies, i.e., in the form of 
lower class people or in the form of animals. The Dharma literature 
attests these views. Manu says that, if sins are not expiated, human 
beings are to be born with deformities.” Moreover, he asserts that the 
un-expiated sinners would lead to hell and then attain various rebirths.”° 
Visnudharmasutra has pointed out that sinners, who have not performed 
an expiation will have to go to hells and then take birth in animal bodies 
and then as human beings.”” Satatapasamhita declares that those who 
have not performed expiation for removing their sins, would go to the 
hell and then born with signs of sins."* Thus, it can be said according to 
the Dharmasastra texts, that one who refrains from expiatory rituals, 
will get punishment in the form of inferior birth or diseases. 

The Prayascitta and Punarjanma faiths of a society became 
influential in the arenas of production and thereby in concentrating the 
wealth towards the ruling class and priestly class. The Punarjanma 
stories present the picture of the extending authority of the society, 
which had enough agricultural resources, to tap the human potential in 
© ag anifasioor seed atentear | 

FSTHISARRT trp A AST | | 

aR Pet wraead taeee | 

frelfe aaieper stasis frends 11 MS, 11.53-54. 
*° MS, 12.53-81. 


" srr acHE cifras sreacnfirey thay weriay..... cearcnfafa wascrcmaftae afar 


Uae Ta het TT... TTT TESTS ST UTA AaB 
PRCIEL eared sake afeuchesi Waa Wal: Va: Feet a afta 


arte cea soot Sea... POCO | AREA 


D1 yated || Visnudharmasitra, 43.23, 44.1, 45. 
* Satatapasamhita, 1a 
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any sector. 


1.4.2. Diseases and Expiatory Rites 


It was believed in very ancient times that diseases are the penalty 


of sins. The early writers on Dharma like Manu and Vasista state that 


diseases and bodily defects that sinners suffer are the effects of their 


sins.’ In Ayurvedic tradition, some incurable and hereditary diseases 


are due to the sufferer’s previous Karma. Carakasamhita detained the 


belief that diseases are the consequence of actions done in previous 


births.’ VADS says, a thief becomes a man with misshapen nails, a 


49 
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For details vide Rajan Gurukkal, Mittum Samuhavum, National Book stall, 
Kottayam, 2013, p. 54. As far as the Karma and Punarjanma concepts are 
concerned, A.L.Basham notes: “In whatever way the doctrine of transmigration 
was developed it involved belief in the repeated passage of the soul from life to 
life, either for all eternity or for an inestimably long time. It linked all forms of 
life in to a single system. The gods themselves must pass away, and be replaced 
by other gods. As one Indra died, another was born. The souls of the departed, 
though now in bliss, would sooner or later pass to new abodes. Animals, insects, 
and according to some sects plants, all lived under the same law. With remarkable 
imaginative insight some sages taught that even water, dust and air were filled 
with minute animalculae, and that these too had souls which were the same, in 
essence, as those of men. The whole of life thus passed through innumerable 
changes.,.. This doctrine of Karma soon became fundamental to most Indian 
thought. It provided a satisfactory explanation of the mystery of suffering, which 
has troubled many thoughtful souls all over the world, and it has justified the 
manifest social inequalities of the Aryan community.” Basham, A.L., The 
Wonder That Was India, Picador, London, 2004, pp. 244-45. 

Be WIR hracpracaedeaaT | 

Weatet SIT aT War | | MS, 11.48. 

WRT AIST OTT gare | 

TRACTS Hat TTY || 

SA paral sala Past sala sere | 

WIG VTA SIA Fodeut sit 11 VADS, 20.43-44. 
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murderer of a Brahmin becomes a man with white leprosy, one who 
drinks liquor becomes a man with black teeth, and one who has sex with 
wife of his Guru becomes a man with skin diseases.” 
Prayascittasudhanidhi, a work attributed to Sdyana, discusses 
51 diseases and their remedies. The diseases are Rajayaksma, Karsya, 
Kusta, Visarpa, Dadru, Visbhota, Atisara, Grahani, Gulma, Mahodara, 
Visucika, Apasmara, Kamila, Siila etc. This text recommends various 
expiatory rites for the removal of these diseases. They are various types 
of Puja, Homa, Dana and Yajnas. For instance, the Prayascitta for 
Bahumiutraprameha is to gift a golden cow-icon to a priest and then to 
do fire-offerings.”* The remedy for Rajayaksma is vows for twelve 
years and the donation of all properties of the ailing person 
(Sarvatyaga) to a Brahmin and going for a long journey.” The 
expiatory rites for Karsya disease is a gift of a golden icon to a 
Brahmin, and then perform Rudrapuja and Homa of Siva. The concepts 
of diseases are related to the Karma and Punarjanma theory. By enticing 
and frightening the people, the priestly class always made use of this 


eae ret Tero || Carakasamhita, Sarirasthana, 1.116. 


°° VADS, 20.43-44. 


°> The Name of this text is indicated there as Karmavipaka: 


ot ASOT GT ATTOTT | 
TE pafacreprer fread Heurad || PSN.1.6. 


It is very interesting to note that the disease Bahumitra is due to the theft of 
Brahmin’ s gold: 

MARAE. ACTATACA | 

ae Torte eerste | | PSN, 6.1. 

> The causes of this Rajayaksma are Brahmahatya, sex with wife of Guru, theft, use 
of harsh words and torrent of foul language. PSN, 7.4-19. 
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assumption to maintain their power in the society. 
1.4.3. Punishment and Expiatory Rites 

Being the remedial actions due to the breakage of law, 
punishment and expiatory rites contain some _ resemblances. 
Punishments are recommended to resolve social offences, and expiatory 
rites are prescribed to religious offences.”° Timothy Lubin rightly 
observes thus: “‘Punishment comprises a range of penalties inflicted by 
the king or his agents. [....] The prescribing of PrayaScitta has no place 
here; the aim of such punishments is the maintenance of the civil order 
by means of deterrence (through public shaming, fines and the display 
of force by the state) and the elimination of serious offenders.” In early 
times, the punishment and PrayaScitta were seen interlinked and mixed. 
In some cases, punishment is made to act as expiation and vice versa. In 
Sutra period, it can be seen that the concept of Prayascitta and Danda 
are closely related. For instance, Apastambadharmasiitra (ADS) says 
that if someone kills a Ksatriya, he should give a thousand cows to 
erase the hostility, a hundred, if he kills a Vaisya, and ten, if he kills a 
Stidra. In addition, a bull is to be given in each case of expiation. The 
same applies for killing women of these classes.°’ A man who has had 
sex with the wife of his Guru should cut off his penis together with his 


testicles and holding them in his cupped hands, walk towards south 
°° Lubin, Timothy, ‘“‘Punishment and Expiation: Overlapping Domains in 
Brahmanical Law’’, Indological Tauranessia (33), eds. Nalini Balbir, et.al. 93-22, 


Torine, ed. AIT, 2007, p. 108. 
°7 ADS,1.24.1-5. 
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without turning back or else he should end his life by embracing a red 
hot metal column.® A man who has drink liquor should drink boiling 
hot liquor.” These expiations manifest the nature of punishment. A. L. 
Basham opines that the early Dharmasttras indicate expiations in the 
form of punishment.” Here the Dharmasttra authorities considered that 
crime are concurrently equal to sin. Gradually the crime, sin and 
expiatory conceptions acquired a divine sanction. The Brahmanas and 
Tantric manuals treat Prayascitta only in the context of rituals. The 
Brahmana texts suggest expiations in accidental mistakes connected 
with rituals. G .U. Thite notes thus: 

“The Brahmanas in general, however treat PrayaScitta only in 
connection with the Srauta ritual. The difference between the later 
Prayascittas and the Prayascittis in the Brahmana texts in general is 
that, originally the Brahmanical Prayascittas are merely in connection 


; ; ; 61 
with the ritual and have no reference to crime and punishments.”’ 


Punishment is also related to the social purification and rites, 


while it was mostly used to denote the re-admission to one’s previous 


cast after punishment or paying of a fee.” Otherwise, the Danda is too 


8 ecco wast vara sent ferraraha ae | safer ar Bay oa 
wareqaid | ADS, 1.25.1-2. 

” at reo Eat Vicar eet wT ae | 
UqachTe CHISA: RUIS AATE HST HOTT | 
SIMRAN taeted Ud Beater Ws Fat! ADS, 1.25.10. 

be Basham, A.L., The Wonder that was India, p. 118. 

2 Thite, G.U., Sacrifice in Brahmana Texts, p. 165. 

° Ibid, p. 83. 
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performed at the moment of social crime and other related activities.” 
Typically, expiatory rites are related to ritual performances. 
Nevertheless in Stitra period expiatory rites were attached to social rites 
and customs. The expiatory rites are the means of compensating for 
omissions, errors, and mishaps in ritual performance.” After 
categorizing punishment and expiatory rites, Lubin lists the basic 
features of expiatory rites as follows: 

1. Expiatory rites are performed in the ritual obligations. 

2. Acts and omissions that compromise one’s purity. 

3. Defects in ritual performance. 

4. Misdeeds committed in a previous life, which may be inferred 

from the occurrence of bodily disfigurements in life.” 

Thus it is clear that the expiatory rites are different from the 
environment and character of Danda. The concept of punishment is 
closely related to the concept of diseases. In the early Vedic period, the 
seers have considered that the diseases are the forms of punishment. G. 
U. Thite has attested this view. He notes, “‘The idea of diseases as a 
punishment for breaking a rule, norm, agreement, oath etc. or in other 


words for any Anrta, sin etc. is often found in Vedic texts.”°° Many 


For more discussions see, Lahiri, Tarapada, Crime and Punishment in Ancient 
India, Radiant Books, New Delhi, 1986 and Das Gupta, Ram Prasad, Crime and 
Punishment in Ancient India, Bharatiya Kalaprakashan, Delhi, 2007. 


Lubin, Timothy, op. cit., p. 104. 


© Tbid., p.105. 
Thite, G. U., op.cit., p. 58-59. 
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examples are seen in the Vedas regarding diseases as a punishment. The 
famous Sunahgepha story proves that this concept also existed in the 
early period. According to this story, Hariscandra suffered from 
diseases as a punishment from breaking an agreement with Varuna.” 
Same stories can be found in Samhita literature.”* The concept of 
diseases indicates the necessity of expiatory rites for the deliverance of 
diseases. 
1.5. Expiatory Rites in Vedic Literature 

The Vedas are the earliest literary source mentioning various 
forms of expiation. The Vedic seers considered that one has to perform 
expiation for the deliverance from sins and their bad effects. The roots 
of the concepts and features of sin and expiation seen in later Sanskrit 
literature can be traced out in Vedas. Generally the Vedic Prayascitta 
consisted of the performance of a variety of sacrifices, purificatory 
baths and recitation of the Vedic Mantras. The whole of Sanskrit 
literature reveals the existence of a social system based on different 
dimensions of this concept. 
1.5.1. Expiatory Rites in Samhita Literature 


In the Vedic period,” it is believed that one can be free from sins 


°” AB, 7.13-14. 

S Tsam, 2.3.5.1, also see Maitrayanisamiuta, 2.2.7 and Kathakasamhita, 11.3. 

q Rgveda is the oldest available literature in Sanskrit composed in the northwestern 
region of the Indian sub-continent, most likely in the period between 1500-1200 
BCE. In addition, the initial codification of this text was complete in the period 
between 1200-900 BCE. Also the scholars determines the Vedic period is in 
between 1500-600 BCE. For a detail discussion on the topic vide Gavin, Flood, 


2) 


only through the expiation. The Vedic people offered prayers, Havis 
and Soma to Agni, Varuna, Brahmanaspati and Asvins for that 
purpose.” In Rgveda, Varuna has an elevated status as the divine entity 
active in rescuing human beings from sins and in maintaining a 
righteous legal system.” The concepts of purity and sin referred to in 
Rgveda attain more authority when they reach Atharvaveda.” The seers 
of Rgveda offered sacrifices to the gods for the removals of sins. 
Rgveda consists of a prayer to waters (Apah) to wash away all evil 
(Durita) arising from daring violence (Abhidudroha) or from speaking 
falsehood (Anrta).” The Rgvedic people mostly used the expiations for 
removing their individual sins. While interpreting the word 
Saptamaryada in a Rgvedic Sukta, Yaska says that sins are seven in 
number. They are theft, violating the bed of the Guru, murder of 


Brahmana, murder of Bhruina, drinking of Sura (liquor), continual 


An Introduction to Hinduism, Cambridge University Press, 1936, p. 37, Michel 
Witzel, “Early Sanskritization Origins and Development of the Kuru State’, 
Electronic Journal of Vedic Studies (EVJS), 1995, pp. 1-26. According to Patrick 
Olivelle and McClish, the date of the early Vedic period is in between 1500-1000 
BCE. Cf. The Arthasastra Selections from the Classic Indian Work on Statecratt, 
edited and translated with an introduction by Mark McClish and Patrick Olivelle, 
Hackett Publishing Company, Inc, Indianapolis/Cambridge, 2012, p. xxiv. 

See RV, 1.18.1-5, 1.24.9, 1.24.13-15, 1.25.1-5, 1.36, 1.36.11-14 and 1.58.8-9. 
Ravindran, K.A.,““Varuna in Rgveda-The God of Virtue and Law”’, Pratyabhijnia, 
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Half yearly Journal of the Department of Sahitya, Sree Sankaracharya University 
of Sanskrit, Kalady, Vol. I, Issue I, ed. Dharma Raj Adat, pp. 128-132. Also, see 
Rta: The cosmic order, ed. Madhu Khanna, D. K. Print world (P) Ltd, New Delhi, 
2004. 

ee AV, 6.45, 6.26, 6.114, 6.115, 6.112, 6.113, 6.120, 6.27, 6.29, 7.24, 6.46 and 
7.115. 

® RV, 1.23.22, 10.9.8. 
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performance of the same sinful act and telling a lie.” After the period of 
Rgveda the expiatory rites were used in ritualistic actions like Yaga and 
Yajha. The Yajurveda, Atharvaveda and Samaveda also use the word 
Prayascitta or Prayascitti in the sense of expiatory rites.” 
Taittariyasamhita states that the gods redeemed themselves from all 
sins by A$vamedha sacrifice. Vajasaneyisamhita said that Agnistoma 
destroys all sins.’ 
1.5.2. Expiatory Rites in Brahmanas 

Brahmana texts show the second stage in the growth of Vedic 
literature.” They elucidate the Yajna rites and their latent meanings. It 
was during the period of the Brahmanas that Yagas and Yajias 
acquired importance in the society and the preeminence of the priests 
had greatly increased. Brahmanical religion divides the Vedic corpus 


into two categories of texts; Mantra and Brahmana. * Aranyakas are 


"og Taker Tepper watt et aeatet aeeat yest 
QM Gas Hor Gr Gr Sat oechsadteata | Nirukta, 6.5.27. Also, see RV, 
10.5.6. 

, Yajurveda, 39.12; Atharvaveda, 14.1.30; Taittariyasamhita, 3.1.3.2, 4.1.4.7, 

5.1.9.3 and 5.1.12.9; Maitrayaniyasamhita, 1.4.8, 1.8.3, 1.8.7 and 2.1.4; 

Kathakasamhita, 6.3, 6.6, 6.11, 32.4, 35.16, 35.17, 35.18 and 35.19; 

Kapistalasamhita, 4.2, 4.5 and 4.36. 

Vsam, 8.13. 

The date of the Brahmana texts is controversial. Scholars suggest that the date of 

some oldest Brahmna text is 900 BCE. The date of SB is 700 BCE. It has been 

assumed that the final codification of the Brahmana texts was complete in the 
period of pre-Buddhist times, i.e., 600 BCE. See, Klaus Klostermaier, A Survey 
of Hinduism, State University of New York Press, 2007, p. 47 and Michael 

Witzel, ““Tracing the Vedic Dialects’, Dialectes dans les literatures Indo- 

Aryennes, ed. Caillat, Paris, 1989, pp. 97-265. 

we Tamers || Yajfaparibhasa, 1.33. 
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considered as the part of Brahmana and Upanisads are the chapters of 
Aranyakas. During the periods of Brahmanas when the Yajiia rituals 
were modified, a Brahman who was specified in Atharvaveda was 
assigned the duty of doing the expiatory rites for faults committed in 
Yajnas. It is to be noted that the Rgvedic people used the expiations 
mostly for their individual sinful acts. However, in the period of 
Brahmanas expiatory rituals were often used for resolving mistakes 
occurred in Yagas and Yajnas. 

Altareyabrahmana describes expiations for errors in the 
Agnihotra.”” The Samavidhanabrahmana recommends that Samans are 
to be chanted repeatedly for at least hundred times as the expiation for 
all sins.®° In connection with the Brahmana texts, in later periods, 
Srautasiitras provide descriptions of expiatory rituals along with the 
instructions of the performance like DarsSaptrnamasa and Soma 
sacrifices.*! 
1.5.2.1. Types of Expiations in Brahmanas 

Expiatory rites were seen increasing in the period of Brahmanas. 


* caereateattreat a at waa  adddaqeaficaifen 

TRH tt Bee oeteiet as ee Sede aT 
Samavidhanabrahmana, 1.5.2. It is note-worthy that the Veda could be studied in 
and after the Sutra period only by the male members of the first three Varnas, the 
chanting (Japa) of Vedic texts for the removal of sins was not possible for Siidras. 
Ravindra M. Muley has collected and studied the expiatory rites prescribed in 
Srautasiitras and has described the expiatory rites for removing of ritual lapses in 
Agnyadheya, Caturmasya, Agrayanesti, Pasuyaga, DarSapurnamasa, Sautramani, 
Agnihotra, Agnistoma, Jyotistoma and Asvamedha. See, Srauta Prayascitta 
KoSah, Pratibha Prakashan, Delhi, 2004. 
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It was becoming more and more complex also. There were many small 
or big expiatory rituals necessarily in all types of Yagas and Yajnas. In 
addition, the authorities of the period considered that mistakes in the 
sacrificial performances simultaneously affected the sacrifice and 
priests. Therefore, they strictly followed expiatory rituals for the 
removal of harmful effects of mistakes.*” According to the orthopraxy 
concepts of Brahmanas, any form of error or faults committed in the 
sacrificial acts gradually affect the completion and success of the 
sacrifice.** In a broad sense the expiatory rituals of the Brahmanas may 
be divided in to seven: (1) Reciting Vedic hymns (Mantrajapa) (2) 
Offerings (3) Substitutes (4) Ritual gifts to the priests (5) Symbolical 
performances (6) Non-Ritual Expiatory rites and (7) Intermediate 
Initiation (Avantaradiksa). Some examples are given below: 

1) Reciting Mantras: For various contexts, the Brahmana texts 
recommend the recitation of sacred Mantras of Vedas as expiation. At 
the time when the Soma is being carried to the place of sacrifice, the 


Soma cart might produce some noise of creaking, which is considered 


TB, 3.7.2.5-7. 

° TB, 3.7.2.5-7, AB, 3.11. 

** In his study G.U. Thite divides expiation into Brahmanas are eleven in number. 
They are reciting verses, offerings, substitutes, uttering Vyahrtis, giving to the 
priests, repetition of the action, symbolical performance, Avantaradiksa, non- 
ritual PrayaScittis, no PrayaScitti and Prayascitti by means of Saman. However, 
the present study of expiatory rites in Brahmanas is divided into seven in number. 
Because uttering Vyahrtis and PrayaScitti by means of Saman , no- Prayascittis, 
repetition of action echoes the same nature of reciting verse, non-ritual expiatory 
rites , and substituting PrayaScitta respectively. 


25 


as inauspicious. For removing the harmful effects of this, SB requests 
chanting the Vedic Mantra starting with svam gostham dvadattam.”° In 
addition, SB recommends Rk or Yajus for uttering during the sacrificial 
act of expiation for break of silence.*° Moreover the recitation of 
Vyahrtis is named Sarvaprayascitti for all type of unknown mistakes.*” 
In this way, the Brahmana texts suggest chanting of various Vedic 
Mantras for removing the bad effects of ritual mistakes and thus for the 
perfection of the sacrificial acts. 

2) Offerings: The Brahmana treatises suggest that mistakes are to be 
atoned by some offerings. For that offering, the priests used a variety of 
materials like Caru, Havis, ghee and milk. AB, chooses a cake made of 
rice on eight potsherds offered to Agnivithi for removing the bad 
effects of mixing of Garhapatya and Ahavaniya fire. According to the 
concept of Brahmanas the Garhapatya fire is used only for domestic 
rites and the mixing of Garhapatya and Ahavaniya fires is a harmful 
mistake.** TB recommends offering eight cakes on fire for removing the 
mistake of mixing with the Ahita fires.”’ When the fires are put out, at 
that time, SB suggests to make some offerings to Agni.” If the Pavitra 


is lost at the time of sacrifice, AB advises to make an offering to Agni.” 


8 SB, 3.5.3.17. 

ae 19: 

Thite, G.U., op.cit., p.167. Also, see AB, 5.32, SB, 12.4.1.8, JB, 1.53, 60, 63. 
88 AB, 7.6. 

2B 173 

°° SB, 12.4.3.1-10. 

9! AB, 7.9. 
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In the Asvamedha sacrifice, if any eye diseases befalls on the horse, SB 
recommends a Caru to be given to Stirya.” 

3) Substitutes: Substituting the materials to be used in particular rites 
is considered as another form of expiation in Brahmanas. AB gives 
interesting information about this expiation. If the offering spoon is split 
at the time of sacrifice, requests another spoon for the sacrifice.’ The 
use of broken spoon in rites is considered as inauspicious. Thus, the use 
of substitute is expiation. In the same way, SB directs the use of another 
horse in the loss of ASvamedha horse.” JB advices to use a new stone 
or Udumbara wood or Palasa wood, if the Soma pressing stone is 
broken.” When Soma plant is not available, at that time 
Tandyabrahmana recommends the use of Putika plants. If Putika is not 
available, the Arjuna plants are to be used.” If the fire-pan is broken, 
another is prepared; it is an expiation recommended by SB.°’ These 
types of expiations have some visible and practical value. 

4) Ritual Gifts to the Priests: Ritual gifts like Dana were also advised 
in Brahmanas as expiatory rites. For instance, if in the Agnihotra cow 
gives milk with blood, for the removing of its bad effect, SB says that 


the same cow shall be gifted to a Brahmin.” Gopathabrahmana 


7* SB: 13.3 8.1-6: 

3 AB, 7S. 

4 SB, 13.1.6.3. 

°° JB, 1.353. 

°° TMB, 9.5.3: JB, 1.354-355. 

°7 SB, 6.6.4.7. 

°8 SB, 12.4.2.1. And also see JB, 1.60. 
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recommends donating another white cow to a Brahmin as expiation.” 

5) Symbolic Performance: In some cases symbolic performances act 
as expiation. The evening Agnihotra is to be performed before the 
sunset. If it is not done so, the performer should put gold in front of 
him.” The gold represents sun, for it is pure light and the sun is also 
pure light. In the morning, Agnihotra is to be performed before the sun 
rises; but if it is late, silver is to be put, silver represents the moon and 
there by the night. Thus, symbolically the Agnihotra is offered 
correctly.'°" Similarly if the sun were to set on ones Vasativari water, a 
fire brand or a piece of gold is to be used in order to represent the 
sun.” 

6) Non Ritual Expiatory Rites: In some occasions, expiatory rituals 
are performed totally in a non-ritual character; it is only performed in a 
practical manner. For example, if any one’s Agnihotra-cow giving less 
milk, a lot of grass is to be given for eating as expiation. At this time, no 
expiatory ritual has to be performed really. Here only giving the grass to 
the cow for eating is expiation.|” 


7) Avantaradiksa: It is also given as an expiation. In Brahmanas 


various kinds of Diksds were directed to be performed prior to the 


” GB, 2.1.26. 

CE Thite, G.U., Sacrifice in the Brahmana Texts, p.168. 
'l AB, 7.12, KB, 2.5, JB, 1.62-63. 

' SB, 3.9.2.8-9. 

'3 AB, 6.27, SB,12.4.1.12. 
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Sacrifice.'"* The nature of Avantaradiksa is not similar to that of the 
same Diksa@ ceremonies prescribed in Brahmanas. This Diksa is to be 
performed at the time when one has done something harmful to the 
vow, which has been accepted at the Diksa ceremony.'”” 

The study of expiatory rites in Samhitas and Brahmanas clearly 
shows that, the concept of sin and expiatory rites are more and more 
complex in Brahmana texts. The number of sacrifices increased in 
Brahmanas. G.U. Thite has attested that the sacrificial nature was more 
complex in the period of Brahmanas.'”° Varna system has existed in the 
period of Brahmanas. SB and GB request to give gifts to the Brahmins 


«gs 107 
as expiation. 


In Rgveda the seers were praising various deities for 
removing their individual sins. In course of time, the concept of sin 
strongly influenced various rituals. The impact of Karma and 
Punarjanma concepts powerfully encouraged expiatory rites in this age. 
In the later phase, it can be seen that the concept of PrayaScitta attains 
prolific, polycentric and multiple positions. The Dharmasastra 
authorities have helped to spread out these concepts. 

1.6. Expiatory Rites in Dharmasastra Literature 


The DharmaSastra is the law literature in Sanskrit. The Dharma 


legal literature discusses crime and punishments, religious duties, Varna 


'4 The details of the significance of Diksa in Vedic sacrifices, See, Sacrifice in 


Brahmana Texts, Thite, G.U., Dept. of Sanskrit, University of Poona, 1975, pp. 
112-123. 

' SB, 3.4.3.1. 

we Thite, G.U., op.cit., Introduction, p. 2. 


'°7 SB, 13.4.2.1. JB, 1.61-62.and also see GB, 2.1.26. 
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system, customs and its usages. The Dharmasastra literature includes 
Dharmasttras, Grhyasutras and Smrti treatises. The influence of 
Dharmasastras is very much seen in Indian society. The perceptible 
result of Varna based caste system signifies the effect of Dharmasastra 
in Indian social order. Expiatory rites are the integral part of this 
Dharma legal literature. The Dharmasastra authorities suggest expiatory 
rites to the aspirants for liberation from the impurities, crimes, and from 
offences. The Dharma authorities made use of the expiatory rites for 
controlling the social mind and perpetuate the Varna based Brahmanical 
order. 
1.6.1. Expiatory Rites in Dharmasttras 

Dharmasttras accommodate to the same literary tradition of 
Vedas.'”’ The Sttra traditions are seen according to the Vedic branches 


(Sakha) or schools spread in different time and place.'” Hence ritual 


'8 pV. Kane gives the chronology of Dharmasastras as following: Gautama 600-400 


BCE, Apastamba 450-350 BCE, Baudhayana 500-20 BCE, Vasista 300-100 
BCE, Manu 2" century BCE to CE 2™ century. Visnu 300 BCE-CE100, 
Yajnavalkya CE first two centuries, Narada CE 100-300, Vaikhanasa CE 300- 
400. Moreover, Patrick Olivelle notes: “‘This sort of chronology is a mere house 
of cards without too much supporting evidence. My own opinion is that, whatever 
may be said about the original versions, with regard to the texts as we have them 
now, Apastamba is the oldest, followed by Gautama, Baudhayana, (although this 
text has undergone extensive additions), and Vasista, all probably composed 
between the 4” century and 1° century BCE. Then come Manu, Narada, 
Yajnavalkya, Visnu and Vaikhanasa, in no particular order, all of them composed 
well in to the common era, although Visnu contains sections belonging to an old 
Sutra text.”, Olivelle Patrick, “‘Caste and Purity: A study in the Language of the 
Dharma Literature’, Tradition Pluralism and Identity, in the Honour of T. N. 
Madan, ed. Veena Das et.al, Sage Publications, New Delhi, 1999, p. 51. 


' Dharmasttras were not considered as the work of single authors, and periodic 
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specialization, and doctrinal and ritual arguments of Dharmasttras are 
different, but a common character can also be seen among them. The 
subject matter of Dharmasutras include the education of the young and 
related rites and ceremonies, marriage and marital rites and obligations, 
dietary restrictions and food transactions, the right professions and the 
proper relations among diverse social groups, sins and their expiations, 
institutions for the pursuit of holiness, king and administration of 
justice, crimes and punishments, and death and familial rites. In 
different Dharmasuttras, the classifications of sins and expiatory rites 
seen are not same due to their changes according to the social 
conditions. 
1.6.1.1. Expiatory Rites in Apastambadharmasitra 

The Apastambadharmasitra classified sins as two types: Pataniya 
and Asgucikara. Pataniya are those which cause for the loss of caste and 
ASucikara are those which cause impurity. One would not lose his caste 
through a touch of something inferior, which is considered as 


Aégucikara. Pataniya sins are theft (of gold), crimes with which one 


additions were made to them. The authorship of Dharmasttras is confusing. For 
instance Gautama and Vasista, are ancient seers. They could not have been the 
historical authors of the texts ascribed to them. These texts represent some of the 
earliest evidence for a phenomenon that became common in the versified Smrtis, 
namely the emergence of eponymous literature, that is the ascription of treatises to 
eminent persons of the mythical past. The geographical origin of Dharmasutras is 
not very clear. Buhler argued that Apastampa came from South India. Some 
considered they originated in north India, but Kane accepts the former and 
concluded that Apastampa came from South India. So, territorial variations are 
also seen in the Dharmasttras. For a detailed discussion on this topic vide 
Olivelle, P., ed. Dharmasitras, Motilal Banarsidass, Delhi, 2000, pp. 4-5. 
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becomes an AbhiSastya (disreputable), complete loss, by neglect, of the 
Vedic learning that one secured by study, destruction of a foetus, 
incestuous connection with relations born of the same womb as one’s 
father or mother and with the children of such persons, drinking of Sura, 
intercourse with persons with whom intercourse is forbidden, 
intercourse with a female friend of one’s Guru (mother, father etc.) and 
with the wife of any stranger, and constant commission of immoral acts 
(Adharma).'"° The Asucikara sins referred to in ADS include the 
cohabitation of Brahmin woman with Stdras, eating flesh of forbidden 
animals (such as that of a dog, human beings, village cock, pig, and 
other carnivorous animals), eating the excrement of human beings, 
partaking of food left by a Sidra and cohabitation of Brahmin with 
Apapatra woman. |"! 

The first Prasna of ADS includes various expiations. |” Some 
explation seen in this text is given here. If someone kills a Ksatriya, he 
should give a thousand cows to erase the hostility, a hundred, if he kills 


a Vaisya, and ten, if he kills a Siidra. In addition, a bull is to be given in 


"OS ofa: Meraent feet) aac) sa ued) Rafe qesaet wetsst TUM 
aie: fake aided werd rst arorsdarrdarr 11 ADS, 1.21.5-8. 
sept q eacaraR: safer | eETaAAhetor! watsart wher) ZA 
TYR PePCERT | TT AAT ARIS -Bpifeate- 
omar ara || ADS, 1.21.12-17. 
"2 ADS contains thirty Prasnas, the first twenty-four comprises the Srautasiitra, 
Book 25.6 includes ritual formulas used in domestic rites, and Book 27 contains 
Grhyasttras. Book 28.9 is devoted to Dharmasutra and the final book describes 
Sulba Stitras (a treatise on principles of geometry needed for the Vedic sacrifice). 
Apastambadharmasitra is related to the Krsnayajurveda Taittariya branch. 
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each case of expiation. The same applies for killing woman of these 
classes.'? Moreover it suggests expiatory rites for the killing of some 
animals and birds (Cakravaka goose, Hamsa goose, frog, common 
mongoose etc.) and dog as same as one Stidra.''* A man who has had 
sex with the wife of his Guru should cut off his penis together with his 
testicles and, holding them in his cupped hands, walk towards south 
without turning back or else he should end his life by embracing a red 
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hot metal column. ~ A man who has drunken liquor should drink 


burning hot liquor. People who have committed a theft, drunk liquor, 
had sex with the wife of Guru, so long as they have not killed a 
Brahmin, should eat a little every fourth meal time, dip into water at 


dawn, noon, and dusk, and remain standing during the day and seated at 


night. Such people get rid of their sin in three years. ''° 


If someone uses harsh words against whom one is not permitted 
to use such words, or if he tells a lie, he should eat food without milk, 


spices, or salt for three days, if he is a Sidra, he should not eat for seven 
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days. The expiation of students for breaking the rules and engaging in 


activities against their teacher is keeping silence for a year. They are 


allowed to speak only during their daily Vedic recitation, addressing 


H? ADS 1941-5. 

"4 ADS, 1.25.13. 

eae wget wRarersreraraes sero feersaraha ast) Safert ar ale ware | 
ADS, 1.25.1-2. 

' saa Hear at tear WReRt wren see) aera raver eqetseady: 
PTAC | CIARA faeces wet fafreseg ut Fat 11 ADS, 1.25.10. 

"7 ADS, 1.26.3-4. 
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their teacher or the teacher’s wife, and while begging. ~ To a man, who 


was responsible for an abortion, the Prayascitta is that he should wear 
the skin of a dog or donkey with its hairy side out.” Touching and 
speaking to a Candala is a sin and one should perform expiations for 
such offences; for touching, one should submerge oneself completely in 
water, for speaking, speak to a Brahmin, for looking, look at the 
heavenly lights.'*° While a person is asleep during the sunset, he should 
be made to sit at night, without eating and observing silence. The next 
morning he should bathe and then break his silence. While a person is 
asleep during sunrise, he should remain standing that day, without 
eating and observing silence.'*'ADS considers that theft is a serious sin. 
It suggests that after this sin, a thief confesses his sin in front of the 
king, the king shall kill him or he may throw himself into a fire or 
perform an arduous expiation in a year.|”” 
1.6.1.2. Expiatory Rites in Gautamadharmasutra 
Gautamadharmasutra, connected with Samaveda, is one of the 
earlier Dharmasuttra text in Sanskrit literature. Gautama classifies sins 
as two types: major and minor sins. Murdering of a Brahmin, drinking 
Sura, sex with wife of Guru, or with a forbidden woman, theft of gold 


are grievous sins. Sins similar to grievous are giving false evidence 


"8 ADS, 1.26.10-14. 

"1? ADS, 1.28.21. 

aor TSRTER Ta A a dees waa semeTER | aera 
MeO BM satttst eA] ADS, 2.2.8-9. 

"1 ADS, 2.12.13-15. 

"22 A DS,1.25.4-9. 
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against the Guru etc. Gautama considered that killing a cow, forgetting 
the Veda and breaking the vow of chastity are secondary sins.” 
Gautama opines that a man who offers a horse sacrifice overcomes 
all sins, even if he is the murderer of a Brahmin.’ According to 
Gautama, Austerity, ritual offering, fasting, giving gifts and softly 
reciting prayers are the general expiatory rites. Gautama considered that 
Upanisads, Aghamarsana hymn, Rudra hymn,  Purusasukta, 
Kusmandamantra, Pavamanimantra and Savitrimantras can destroy all 
sins.!”° Living only on milk (Payovrata), eating only vegetables 
(Sakabhaksata), eating only fruits, eating gold, consuming ghee, and 
drinking Soma juice are cleansing activities. In the view of GDS, all 
mountains, all rivers, sacred lakes, sacred ponds, dwelling of seers and 
cow-pens are sin-cleansing places.'”° At the end of the 19" chapter, 
Gautama strongly recommended Krcchra (arduous penance), 
Atikrechra (Very arduous penance) and Candrayana (Lunar Penance) 
for all sins (Sarvaprayascitta). GDS suggest that celibacy, truthfulness, 
bathing thrice daily, wearing wet clothes, sleeping on the ground and 
fasting constitute austerities that destroy all sins.|~’ 


In Sutra period inflexible caste system and untouchability were 


prevailing in the society. Hence the composer of GDS strictly restricted 


VEGDS. 21123. 9. 11290: 
'4 Also see SB, 13.3.1.1. 
'5 GDS, 19.12. 

'6 GDS, 19.13-14. 

7 GDS, 19.15. 
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speaking or any kind of contact with an outcaste. For this purpose, 
Gautama recommends standing recital of Savitri Mantra for one night if 
it was done unintentionally and for three nights if it was done 
intentionally. ea 

An excommunicated man may be purified by performing 
expiation; however, they should fill a golden vessel with water from the 
sacred pond or from a waterway and make the man take a bath with 
water from the vessel and then pray silently. After that, he should 
perform the recitation of Yajus, Pavamani, and Kusmanda Mantra and 


offer ghee in the sacred fire.” 


Then the sinner may be readmitted to the 
society. Gautama considers that killing is a sinful matter. If a man who 
has killed a Brahmin shall emaciate his body by throwing himself into a 
fire three times or make himself a target during an armed battle or else, 
for twelve years he should live a pure life and carrying the post from a 
bed frame and a skull, enter a village only for begging food. In this 
manner, he gets purified. If someone kills a Ksatriya, he should perform 
celibacy for six years and at the end of this Vrata, he should gift 
thousand cows and one bull. Killing a Vaisya, expiation is three years’ 
Brahmacarya and at the end gifting hundred cows along with a bull. 
Moreover, if he kills a Sidra, he should perform one year celibacy and 


at the end gift ten cows along with a bull. Killing a frog, crow, rat, 


mouse, or dog is the same as for killing VaisSya and the sinner should 


'°8 GDS, 20.7-9. 
'° GDS, 20.10-14. 
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perform the same Prayaécitta.'*° 

The expiatory rites for sex with the wife of Guru are the same as 
mentioned in ADS. In the case of a woman who had sex with a lower 
caste, the king should have her devoured by dogs in public and have the 
man executed. If someone has sex with a lower caste woman, the man 
should perform an arduous expiation for a year. For having sex with a 


woman during her menstrual period, the expiatory rite is vows for three 
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days.” If one has sex with his wife during her menstrual period, after 


bathing he is purified.” Gautama also recommended various secret 
expiations. People may perform a secret expiatory rite for their sins 
unknown to the public. If one may perform an abortion, the expiation is, 
he should live only on milk for ten days, only on ghee for next ten days 
and only on water for next ten days. For the expiation of the sins of 
murder of a Brahmin, drinking Sura and sex with wife of Guru, a man 


should perform or recite Aghamarsana verse and perform the ritual bath 
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at the end of ASvamedha. ~The recitation of Savitri thousand times can 


destroy all sins.'** 


'°° GDS, 22.14-23. 
'5! GDS, 23.32-33. 
'? GDS, 24.4-5. 

'°S GDS, 24.10. 

'* As the Veda could be read, in and after the Sitra period, only by the male 
members of the first three classes, the recitation of Vedic texts for the removal of 
sins was not possible for Stidras and other outcastes. Therefore Mitaksara (Com. 
on YS, 3.262) says that although the Sidra and woman and those born of 
Pratiloma marriages also have no Adhikara, the authority. Still the Stidra and 
woman, after revolving in the mind the name of the deity put in the dative case, 
can engage in recitation with the word Namah. Also, see GDS, 9.66-67, YS, 


eH, 


1.6.1.3. Expiatory Rites in Baudhayanadharmasttra 
Baudhayanadharmasutra, a text associated with Krsnayajur- 
veda, described expiatory rites in the second chapter. Scholars argued 
that the last two books of these Dharmastitras were later addition.'”° 
BDS divides sins as three types: Pataniya, Upapataka and Agucikara.'*° 
Pataniya are making voyages by sea, stealing property of a Brahmin or 
misappropriating a deposit, giving false evidence regarding land 
(dispute), trading with merchandise of all descriptions, serving Stidras, 
begetting a son or daughter from a Stidra woman. Also BDS. describes 
various types of secondary sins (Upapataka), they are sexual 
intercourse with a woman or with a_ corrupted woman or with an 
outcaste woman, practicing medicine, officiating at sacrifices offered by 
several individuals, theatrical performances, teaching dance, looking 
after cattle and buffaloes and other similar professions, as well as 
cheating virgins. Furthermore, BDS indicates that gambling, black 
magic, subsisting by gleaning corn fallen in the field by one who has 


returned to his home after finishing Vedic study, staying for more than 


1.121. and MS, 4.80. 
Patrick Olivelle observes that in many places Baudhayana treated various subjects 
as equal to Apastamba. He notes: ‘The organization of the treatises leaves a lot to 
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be desired, especially when we compare it with Apasatamba. Identical topics are 
treated in different places: funerary rites at 1.11.24-6 and 2.14-15; inheritance at 
1.11.11-16 and 2.3. Marriage (1.20) is introduced long before the section dealing 
with the householder (2.4).”’ Olivelle, P., Dharmasitras, p.191. 

so ude ERI Tee ye Tw. eT Soe sere 
Taras Harganitata || BDS, 2.2.1-9, 2.2.12-14. 
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four months at his teachers house on the part of him who has finished 
his duties, teaching one who had finished his studies, gaining livelihood 
by astrology are causing impurity (Aaucikara).'°7 

Expiatory rites for killing are the same as that of Gautama and 
Apastampa. The additions are horse sacrifice, Goseva and bath at the 
end of horse sacrifice.'°* On the excommunication from and 
readmission to the caste, one’s relatives should return sinner’s water pot 
(Udapatram) at a formal assembly (Parisad) and after the expiation the 
sinner is purified. The expiation is touching of water, milk, ghee, honey 


and salt.!°° 


BDS deals with sins causing loss of caste; undertaking a sea 
journey, theft of Brahmins deposit or property, performance of false 
eyewitness, trading in all sorts of merchandise and serving Sidra. 
Expiatory rites of these sins are eating little at every fourth meal time, 
bath thrice daily, and remain standing throughout the day and be seated 
at night. In three years, they would cleanse thoroughly their rotten 
sin.” BDS also suggests, by reciting the KUusmanda Mantra throughout 
twelve days a man gets freed from all sins, like abortion.'*’ BDS also 


states that a Brahmana taking boiled rice from Stidra and sexual 


intercourse with woman should expiate his sin by practicing seven 


BBDS2:0.15+47. 
ES RDS 2134: 


' sora aren weer Freqeraettersya sf) afta vat edt ay cramftrcacey- 
ard SEO FARA aad... \| BDS, 2.1.36. 


IO RDS 2 2 111: 
'4) BDS, 2.2.31-32. 
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Pranayamas in seven days.” BDS prescribes that those who had 
forbidden intercourse becomes one like a thief or even like a slayer of a 
learned Brahmana. If he performs Kusmanda Homa, he becomes 
liberated from any sin that is less than the murder of a learned 
Brahmana.'* An expiation of sex with wife of Guru is the same seen in 
Apastamba. It is directed that an arduous penance in three months 


and fire offerings as expiation for the sin of improper marriage and 


doing prohibited sex.!” 


A student who has sex with woman has broken his vow of 


chastity. He should offer a sacrifice using an ass as the sacrificial 
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animal. ~ Moreover, it is recommended that three arduous penances for 
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a teacher, if a student dies while the teachers give punishment. n 


addition, it is said that ejects of semen is a sin while on chastity and 
Avakirni PrayaScitta is recommended for this.'** In some way a student 
breaking his vow or eating forbidden substances like meat or sex with 
woman are considered as sinful acts. Offering of ghee, wood sticks to 
fire is an expiatory ritual suggested for this.'*” Expiation for theft is 


equal to Apastamba. At this same time, Baudhadyana in addition 


2 SRRTETSAY aacly WHE Mae AT AT HOTTA || BDS, 4.1.5. 

‘8 passat aga st waa sat wal aT yeasts salt at araet tr faeafa 
Waa Wea Rapa set || BDS, 3.7.1. 

'4 BDS, 2.1.13-14 and ADS, 1.25.2. 

8 BDS, 2.1.37-38, 2.1.39-40. 

“ot gerent feared saree) wast agareriai| BDS, 2.1.30-31. 

YT BS 2193-24. 

'48 BDS, 2.1.29-30. 

' BDS, 3.4.1-2. 
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suggests that if a king does not punish a thief, the king assumes the sin 
of that thief.’~’ Baudhayana suggests Pranayama is a powerful 
explation. It recommends Pranayama for consuming forbidden or unfit 
food, use of impure substances etc. Besides, it considers Pranayama as 
a cleansing agent of major and minor sins.'"! Baudhayana writes that 
reciting the Mantras like Upanisads, the beginning part of Veda and end 
part of Veda, Madhu Sukta, Aghamarsana, Atharvasiras, Rudra hymns, 
Pranava etc. shall purify all sins. Likewise, austerity, ritual offerings, 
fasting, ritual gifts and travelling to mountains are also cleansing 
activities. |? 
1.6.1.4. Expiatory Rites in Vasistadharmasutra 

Vasistadharmasitra, associated with the Rgveda, is divided into 
chapters similar to GDS. Vasista describes expiatory rites in 20th to 30 
chapters. Here sins are classified into three types: Enas (ordinary sins), 
Mahapatakas and Upapatakas. According to VADS Mahapatakas 
(mortal sins) are five: violating a Guru’s bed, drinking of Sura, murder 
of Bhriina, stealing gold from a Brahmana and associating with a 
Patita. Upapatakas are negligence of sacred Vedic fires, offending a 
Guru, livelihood from an atheist and selling the Soma plant.’ At any 


time, if someone is associated with an out caste, he must perform 


'S° BDS, 2.1.16-17. 

'S! BDS, 4.1.1-10. 

'S? BDS, 3.10.9-10, 3.10.11-13, BDS, 4.2.7-8. 

8 CSET | TRACT SI YO SeTOTga Teo vferaret | areloT aT aA 
at! VADS, 1.19-21. 
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reciting Vedic hymns without eating food.'™* 


In the composing period of VADS, it is considered that illegal 
sex 1S a very Serious sin. If a Stidra has sex with a Brahmin woman, he 
should be wrapped in Virana grass and thrown in to the fire, and that 
Brahmin woman’s head should be shaved and her body soiled with 
ghee and she should be paraded naked and seated on a black donkey for 
purification." VADS remarks that sixteen Pranayamas should be 
present at Vyahrtis and Pranava. If performed each day, it would purify 
after a month even the sin of murder of a Bhruna. VADS says that a 
Brahmana becomes free from all distresses by the chanting of Vedic 
Mantras and by doing Homa rituals. Moreover, VADS proposes 
arduous penance, lunar penance, re-initiation, oblation in the fire, ritual 
gifts, ritual bath, horse sacrifice and austerity as expiations in various 
offences. 

It is clear that in the Dharmasuttra period, Varna system was very 
deeply influenced by the concept and praxis of Prayaécitta. Tirtha 
concept also comes in the period of Sutras. As Dharmasttras originated 
in different places of early India, regional variations can be seen in the 
concept and praxis of expiations. At the same time, they equally 
considered sex with wife of Guru, killing four Varnas, especially 


Brahmins, theft and drinking of liquor as major sins. It is to be noted 


' oteduaht a art ar aaa at aeer were «soem tern ava a 
Pasa | Saleh fest Tae Petes: Yet saci fasad | 1VADS, 20.45-46. 
'SS VADS, 21.1- 4. 
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that the Dharma literature does not discuss the ritual mistakes and their 
expiations. 
1.6.2. Expiatory Rites in Smrti Literature 

On expiation, the Smrtis also share the same views of 
Dharmasutras. The composers of Smrtis have given doctrinal and 
hypothetical explanation of expiatory rites. The majority of the Smrti 
treatises gravely talk about expiatory rites in various contexts. Expiatory 
rites in Smrti literature is a wide ranged subject. Minor variations and 
additions can be seen in different Smrti texts. Manusmrti contains some 
common features of all other Smrti texts. Hence, a brief appraisal of the 
expiatory rites in this treatise is given here. 
1.6.2.1. Expiatory Rites in Manusmrti 

Manusmrti is a classical Dharmasastra treatise which deals with 
various social and related rites.'~° Manu, in the eleventh chapter, 
describes the concept and praxis of expiatory rites. Manu says that for 
the improper acts and for the failure to do the directed ones, and for 
having attached the senses to objects, a man stands under the obligation 
of doing an expiatory rite.'°’ Manu states that unconsciously committed 


sins are cleansed by recitation of Vedas, but intentionally committed 


'°° MS is considered as codified in the present form during the period from oa 


century BCE to i century CE. Cf. Patrick Olivelle, Manus Codes of Law, 
Oxford University Press, pp. 3-4; and Steven Collins, ‘““The Discourse of What is 
Primary’’, Journal of Indian Philosophy, Vol. 21, pp. 301-393. 

” srpdtrated a fed a Sara | 
peErarsaray waadad ac 11 MS, 11.44. 
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sins are washed away only with expiatory rites.’°* Manu says that 
diseases are the result of sins and he thoroughly describes those 
miscreants and some misdeeds in this life or in the previous life 
becomes deformity in those persons.” According to Manu, a gold thief 
is born with bad nails, a wine drinker with black teeth, one who had sex 
with the wife of his Guru is born with skin diseases. If one has killed a 
Brahmin, he is born with Ksaya disease, a true calumniator is born with 
foul-smelling nostrils, and a thief of rice grains is born with short limbs. 
A stealer of food is punished with a lethargic eagerness, a moocher of 
words is born with dumbness, a cloth thief is born with leucoderma, and 
a thief of horse is born maimed, a thief of light becomes blind in the one 
eye, an animal killer lives with many diseases, and a ravisher of 


. : 160 : 
another’s wife shall suffer from nervous disorder. Manu considered 


that all diseases are the results of various sins, so everyone must 
perform expiatory rites for self-purification. Manu also says that the un- 
expiated sinners are born with condemnable bodily persona. '”’ As in 


Dharmasutras, Manu divides sins into mainly two types, major sins 


(Mahapatakas) '© and minor sins (Upapatakas).'°° 


S spree aad und separa Beate | 

PR Hd Herraead: yatta 11 MS, 11.46. 
'? MS, 11.48. 
°° MS, 11.49-52. 
'! MS, 11.50-54. 
me Killing a Brahmin, wine-drinking, gold stealing, sex with wife of Guru are the 
major sins (Mahapatakas) as well as the company of these sinners being the fifth 
sin. False speaking, association with upper caste, false allegation of Veda is equal 
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1.6.2.1.1. Types of Expiations in Manusmrti 


A study of the expiatory chapter of Manusmrti reveals that six 


types of expiations are mainly recommended by Manu for the cleansing 


of major and minor sins akin to Brahmahatya, Surapana, Svarnasteya 


(Stealing of gold), Gurutalpagamana (defiling the bed of the Guru), 


JatibhramSakara (resulting in loss of caste status), killing of a Ksatriya, 


eating of impure substances, theft, Agamyagamana (incest) and some 
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to Brahmahatya. Forgetting the Vedas through non-study (on the part of the 
Brahmana), reviling the Vedas, false witness, eating impure things are equal to 
wine drinking. Robbery of an article held in trust, and stealing a man, horse, land, 
diamond or gems are believed to be equal to gold theft. Manu strongly restricted 
the communication with Patitas. Manu says that by sharing the bed or cushion or 
by riding in the same car with or by eating in the company of a degraded person 
(Patita), a man becomes degraded for an year; by teaching the Vedas to such 
person or by officiating as priest at a sacrifice instituited by him or by contracting 
any marital relation with him, one becomes degraded on the same way. MS, 
11.56-58, 11.181. 

Sex with one’s own sister (Svayoni), with an unmarried girl, a Candala woman, 
daughter-in-law, or friend’s wife, killing of cow, officiating as priest at a sacrifice 
instituted by an unworthy person, incest with another’s wife, abandoning one’s 
parents, non-performance of fire offerings, marriage of younger brother before the 
marriage of his elder one, and un-married elder brother tormenting his younger 
brother to marry before him, giving a girl in marriage to either of two such 
brothers and officiating as priest at such marriage, defiling an un married girl, 
breaking the Vrata and teaching the Vedas for money, working in all kinds of 
mines, raising large dams or embankments, destruction of medicinal plants, living 
by the earnings of the prostitution of one’s own wife, practicing deadly 
incantations, enticing by means of drugs, eating prohibited things, omission in 
establishing the sacred fire, gold stealing, not discharging the debts due to the 
gods, to the sages and to one’s own manes, cultivation of prohibited Sastras, 
adopting the profession of a songster, or of musician, stealing paddy, animals, 
iron, copper etc., going to a drunk woman, killing a Vaisya, Ksatriya or a woman, 
and atheism (non-conformity to the doctrines of Vedic religion) are considered as 
minor sins. MS, 11.59-67. 
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secret sins (Rahasyapapa): 1. Pranayama ™ 2. Recitation of Vedic 
hymns’ 3. Homa and Yaga’ 4. Vratas'®’ 5. Dana'®* and 6. Snana. 
Here Manu presents an imperative position of the concept of 
Pascattapa (Regression). He says that, having repented for his sin one 
becomes absolved thereof; the mind becomes purified by the 
determination to desist from it in future.'™ In addition, it can be seen 
that this concept is interrelated to the Punarjanma and Karma theory. 


Hence, it is said that having considered in one’s mind on the fact that 


he has to suffer the effect of good or bad deeds in the next world 


(Paraloka).!”° It is considered that the Tapas, chanting of Vedic hymns, 


performance of five daily sacrifices (Pancamahayajnani) destroys all 
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sins. 


'4 MS, 11.48. 

'® MS, 11.249, 250, 254, 259, 262, 263. 

'6° MS, 11.257, 11.261. Here Manu suggests Sakalahoma and ASvamedha for 
expiation. He thought that the ASvamedha destroys all types of sins. 

'©7 Manu recommends Vratas like Krechra, Santapana, Atikrechra, Tapta-Krcchra, 

Paraka, Candrayana, Yavamadhyamacandrayana, Yaticandrayana and 

SiSucdndrayana. MS, 11.213-224. 

Here Manu suggests using of cow, gold etc. for ritual gifts. MS, 11.130, 11.128, 

11.131, 11.133-37. 

area or fe Soret TeeaMTeead | At Hat yates Fara gat gw) MS, 11.231. In 


this context Timothy Lubin remarks: “‘PrayaScitta is called for rectify sin 
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(Papaman, Pap) or wrong doing (Adharma, Duskrta). The defect in this case is 
regarded as personal even in private, matter. It may be signaled by mental 
discomfort, the pricking of the conscience mentioned by Manu 11.234. However 
it is not merely psychological relief that is sought, but a quasi-physical purging of 
the traces of the sin by a mental resolution not to repeat the deed.’’ Lubin, 
Timothy, op.cit., p. 105. 

'° MS, 11.232. 

'! MS, 11.240-42, 11.176. 
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As per Manusmrti the caste of the sinner is also a determining 
factor of the type of expiation to be done. Hence Manu recommends 
expiations for Brahmana, Ksatriya, Vaisya and Sidra independently. 
Manu did not discuss expiations for Varna Bahyas (out castes). 
Therefore, it prohibited the association, sharing the same bed, eating in 
the company of Patitas. Manu furthermore proscribes the dealing, 


speaking, sitting and the patrimony of such Patitas.'” 


Equal to 
Dharmasttras Manu thought that illegal sex, theft, killing of a Brahmin, 
drinking Sura etc are grievous sins. Almost all Smrtis seriously discuss 
the expiatory rites and share more or less the same views of that of 
Manu. 
1.7. Expiatory Rites in Epics and Puranas 
Epics and Puranas reflect some major features of Indian culture 

and religion. The famous Indian epic Mahabharata allocate the idea of 
sin and its expiation in a meticulous way. It says: 

arpa fated Ha vfata ara | 

waadad da ad fret gq ada” 
A comparative study of the notion of expiation in Mahabharata and 
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Manusmrti is more or less the same.'” According to Mahabharata, 


pilgrimage (Tirthatana), donation (Dana), chanting hymns and vows 


7 . it Mises 175 5 lana 
are sin cleansing activities. ~ The influence of Dharmasastra and 


'? MS, 11.176, 181 and 185. 

ue Mahabharata, Santiparava, 34.2. 

'74 MS, 11.44. 

'S Mahabharata, 13.108.2, 3.30, 3.9-12, 3.83.1, 13.59,5-8. Also See, Urmila Rani 
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Puranic ideologies can be clearly seen in Mahabharata. 

The Puranas, being the socio-religious texts, have deeply 
influenced the Indian society. ”° The study of the Puranic expiatory rites 
reveals that all of them are not Vedic, the features of Vedic and non- 
Vedic cultures are seen in Puranas. Vijay Nath says that the building of 
a Puranic tradition naturally involved the development of certain 
ideological constructs, which would serve as control mechanisms.'”’A 
reformed concept of expiation influenced by these ideological 
constructs and Brahmanical acculturation is seen in Puranic age. 
Puranic atonement rite is a wide ranged subject, the detailed 
descriptions can be seen in some major Puranas such as Visnupurana, 
Varahapurana, Visnudharmottarapurana, Garudapurana and Narada- 
purana.'”* Puranas frequently recommended Japa (Chanting of 
Mantras), Vrata (vows), Dana (ritual gift offerings), visiting Tirthas and 
temples for expiations. And the Puranas followed the customs and laws 
in Dharmasttras and Smrtis. For instance, Garudapurana describes the 

Trikha, The Concepts of Religion in the Mahabharata, Nag Publishers, Delhi, 


1980. 
ie Vijay Nath asserts thus: “‘[....] the term Purana as signifying a distinct class of 
Sanskrit literature had been in vogue prior to the beginning of the Christian era, 
yet the actual compilation of the extant major Puranas had not commenced much 
earlier than the third or even the fourth century AD. The period coincides 
remarkably with what proved to be a cultural watershed in the history of India. It 
was around this time that a thriving urban-based market system gradually started 
giving way to a closed landed economy having a prominent rural base.”” Puranas 
and Acculturation, Munshiram Manoharlal Publishers, New Delhi, 2001, pp. 9-12. 
Vijay Nath, op. cit., p. 157. 

: Visnupurana, 2.6, Varahapurana, 129.5, Visnudharmottara, 2.73, Garuda-purana, 
2.222 and Naradapurana, 2.30. 
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various expiatory rites such as, one, committing the sin of 
Brahminicide, should make a cottage in a forest and live there for 
twelve years; or he should fast or make flat the summit of a mountain or 
he should himself either enter into fire or water. For the Brahmanas or 
the kine, he should entirely give up his life.'” This type of expiations 
are also seen in Various Sutras and Smrtis. The expiatory rites for 
killing a Brahmana is performing horse sacrifice or bathing in sacred 


-_ 180 
shrine. 


One should bathe thrice a day at the sacred and celebrated 
confluence of all the streams of the river Sarasvati and fast for three 
nights. By bathing at the Setubandhana, at Kapalamocana and Banaras, 
one is freed from the sin of Brahmanicide.'*' A Brahmana, who has 
company with tainted people, should remain sleepless for one whole 
year, offer all belongings to a Brahmin, perform lunar vows and visit 
sacred places like Gaya, in order to get away from the sin.’ Ritual 
performance in Amavasya and giving food for Brahmanas shall also 


. 183 
free one from all sins. 


These examples point out that most of the 
Puranic concepts of sin and expiation were also influenced by 
DharmaSastras. Even the Tirtha concept is frequently seen in Puranic 


age aS an expiation. The names of several Tirthas can be seen in 


'? Serer STS et FT TA TAT 

Paeaeet asa wir wade a1 GP, 2.52.3. 
8° coon eet fags werecat Sate fer | 

STAY say Scat a Fad fest || GP, 2.52.4. 
'8! GP, 2.52.7. 


'82 GP, 2.52.13-14. 
'83 GP, 2.52.15. 
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Puranic literature. The Puranas give an important position of Tirtha- 
Prayagcitta. The Puranic concept of Tirtha-PrayaScitta and its socio- 
cultural impacts are clearly asserted in Vijay Nath’s study. She notes: 
“Whereas in Dharmasttras and DharmaSastras the concept of 
pilgrimage occurs in an incipient form, in the subsequent period it is 
found to have grown in to fully evolved and well structured institution 
to which large sections are devoted in the Mahabharata and almost all 
major Puranas. Amongst some of the more fundamental changes which 
are perceptible in the institution, we may specially take note of 
unprecedented proliferation in the number of Tirthas listed in the texts 
and which are said to be located in some of the more remote areas of the 
subcontinent. Majority of them betray a prominent regional and tribal 
affiliation. The ritual act of pilgrimage now became both a substitute for 
Vedic Yajnas and an important expiatory measure. It was also a means 
of earning spiritual merit by one and all, regardless of their caste and 
sex. The later development implied a significant change in the 
Brahmanical attitude towards woman and lower caste groups which 
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until had now been denied the right of ritual participation Again, 


Vijay Nath observed that this pilgrimage concept leads to the land 
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grabbing of the tribal’s. ~~ Moreover, the concept of Naraka (hell) has a 


'S Thid., p. 126. 

ae Vijay Nath stated that the development connected with the rise of new Tirthas 
made it relatively easy for the aggrandizing cultural agents to acquire tribal land 
in the name of upcoming centers of Pilgrimage. Ibid., p. 134. 
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strong persuasion in the performance of expiatory rites.'*° 

The Puranas also considered that impurity and ritual mistakes 
affects the temple premises. Hence, it suggests temple related Tantric 
explations. Agnipurana refers to the expiatory rites to remedy the flaws 
in connection with temple worship. '*” If an elision happens in the 
worship rituals, it is directed to chant the Mantras like that of Strya and 
Sakti one hundred and eight times. It is also enjoined that through the 
chanting of Gayatri and Pranava Mantras all sins of worship ritual flaws 
shall be atoned. In addition, the chants suggested include Bijamantras 
like Hrim."** The Puranic expiations are the mixture of Tantric and 
Vedic expiatory rites. The Puranas discuss various expiatory rites 
related to temple rituals. It is the influence of temple related Tantric 
culture. S.R. Goyal has rightly observed on the cause of the influence of 
Tantrism in Puranic literature. He says thus: “In the post-Gupta period 
rise and growth of Tantrism affected the nature of Brahmanism quite 


seriously. So the authors of the contemporary Puranas deemed it 


Vijay Nath here observes: ‘“‘Added to the dread of the Mahapataka also the fear of 


punishment and suffering, not so much in the temporal sense as in terms of the 
unknown and a state of existence hereafter. According to the belief, which is 
found to be generally current in all early traditional societies, and moral 
transgression if not duly expiated, could subject the guilty person after death to 
the most excruciating divine inquisition and retribution in a specially designed 
purgatory. It was the fear of impending torture and suffering in hell, which served 
as a most serious deterrent for simple-minded gullible folk; and helped to augment 
and reinforce the traditional value system.” [bid., p. 160. For the concept and 
detail list of Narka’s see the Puranas like, Visnu, 2.6, Brahma, 1.20-21, Vamana, 
2.42, Varaha, 193.23 and 198.71, Visnudharmottara, 118, and AP, 203 and 371. 

'87 AP, 174.1. 

88 AP, 174.1. 
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necessary to add chapters on Puja, Vrata, Homa, Sandhya, Utsarga etc., 
in these texts, which they try to render free from Tantric elements as far 
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as practicable and infuse them with Vedic rituals. It is also 


observed that the early medieval period, from about fifth century to the 
thirteenth, saw a decline in the role of Srauta sacrifice in the religious 


ceremonies undertaken by Indian rulers. !° 


Besides, the concept of 
Puranic expiations helped to maintain the Brahmanical rules and 
regulations and gradually this facilitated to popularize these expiations. 
As a result, the regional cultures were reformed and shifted to the 
Brahmanical cultural extremity. The concept of Bhakti and Kaliyuga 
concepts also have increased the expiatory rites in all ways. 

The expiatory rites in Vedic Samhitas, Brahmnas, Dharma- 
sutras, Smrti literature, epics and Puranas indicate a_ gradual 
development in the concept and its performance. The impact of 
expiatory rites related to the Vedic Brahminic culture is clearly visible 
in Indian society. The expiatory rites are also seen performed out of the 
Vedic and Brahminic religion. Therefore, a view into the expiatory rites 
of non-Brahmanical religions like Buddhism and Jainism is also 


relevant. 


' Goyal, S.R., “The Relation of Smarta and Epic-Pauranika Religion with the 
Vedic Tradition”, Vedic Culture and its Continuity, ed. S. R. Dube, Pratibha 
Prakashan, Delhi, 2006, p. 77. 

' For details vide Sanderson, Alexis., ‘““The Saiva Age-The Rise and Dominance of 

Saivism during the Early Medieval Period’, Genesis and Development of 


Tantrism, ed. Shingo Einoo, Institute of Oriental Culture, University of Tokyo, 
2009, p. 41. 
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1.8. Expiatory Rites in Buddhism 

Buddhism was a vital religion spread in India and the 
subcontinent in opposition to the Vedic and Brahminic religious power. 
Buddhism has little to discuss on expiation in its early stage. However, 
in later periods the concept of Karma, Papa and Prayascittas attain a 
plentiful position in Buddhist religion. The Pali word Pacittiya included 
in Vinayapitaka stands for expiation for the offences to be atoned by 
confession coupled with the forfeit of the things wrongfully acquired.” 
No bodily degradation is prescribed in Vinayapitaka for cleansing the 
sins due to the consumption of inedible things and other misbehaviors. 
Dighanikhaya suggests Tapas as a way to acquire relief of sin.” The 
Buddhist religion has given importance to expiation mainly in their 
ascetic life. The Buddhist canons have not described expiatory rites in 
rituals and related ceremonies. Mostly they practiced this expiation for a 
good moral conduct and dignity in social life. The impact of Karma 
theory is found in the Buddhist concept of expiation. However, it is 
different from that of the Brahmanical Karma theory based on caste 
system. 
1.9. Expiatory Rites in Jainism 


Similar to Buddhism, Jainism also stands against the Vedic and 


NCE Horner, I.B., trans., The Book of the Discipline (Vinayapitaka), Vol. U, ch. 


XXV, VII, XII, Published for the Pali text Society by Luzac &company LTD, 
London, 1938, 1940, 1949. Here Yuvaraj Krishan notes that the etymology of the 
word Pacittiya is doubtful though some scholars equate it with PrayaScittika of 
Buddhist hybrid Sanskrit, Yuvaraj Krishan, op.cit., p. 376, fn. 14. 

Dighanikhaya, 2.4. 
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Brahminic religion in its early period. In later stages, the Jainas 
incorporated some trends of Brahmanical religion. The Jainas especially 
Nirjaras believed that expiations helps in the exhaustion of Karmas. 
Expiation by self-degradation may be a technique of speeding up the 
ripening of Karmas. Sutrakrtanga states that Tapas destroys all 
Karmas.'”’ The Uttaradhyayasiitra considered that Tapas is a path of 
liberation.'”* This treatise defines Prayascitta as aloyanarihaiyam (self- 


"> The Jainas considered that austerity is an expiatory rite. 


reflection). 
Umasvati, the commentator of Tattvarthasutra interpreted that 
Prayascitta includes not only the internal confession and repentance, but 
also the act of external atonement rites like fasting, Tapas etc.'”° The 
Chedasiutras explain Prayascittas in a very detailed manner. According 
to this, the purity of a Sadhaka is extremely essential in Jainism and this 
purity helps them to move towards the final goal of liberation. The 
Sadhaka, who commits certain lapses of this purity, falls from 
liberation. Hence the Chedasiitras make clear the importance of 
expiation. In the case of very grave sins, it prescribed expiations in the 
form of strict punishments. The insulting of a Tirthankara or the 
Sangha and a murder are to be considered as major sins. The canons of 


Jainas prescribe Parancita, the uppermost expiation. Those who 


oe Sutrakrtanga, 1.2.1.15. 

a Uttaradhyayasiitra, 28.2-3. 
° Th Sanskrit Alocanahardikam means introspection or self-reflection, confession 
and repentance. 


me Tattvarthasitra, 9.22. 
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undergo this expiation, have to stay behind lonely in the province. One 
more expiation is called Parihara. A monk, who is undergoing this 
expiation, should dismiss himself from the companionship of other 


monks and even co-dining with them.'”” 


Equaling to Buddhism the 
expiatory rites are mainly recommended for ascetics. The ritualistic 
nature of expiation has not been seen in Jaina canons. They typically 
suggest Tapas in the form of self-degradation as a major expiation. The 
study of expiation in Buddhism and Jainism reveals that they have not 
acquired the ritualistic nature. The religious studies expose that each 
religions provide the concept and praxis of expiation in a meticulous 
way. A peep into the world religious literature is useful to recognize this 
fact. 
1.10. Expiatory Rites in other Popular World Religions 

The concept of sin and expiatory rites are the inevitable parts of 
every religion and they partially or completely are related to ritual 
performances. There are various concepts of expiatory rites in different 
religious groups. Christianity and Islam also believe in the concept of 
sin and expiation. According to the Biblical myth, Adam was the first 
sinner. Moreover, it is considered that the death in the cross of Jesus 
provides expiation for all sinners in the world. Christianity follows the 


confession (before a Christian priest) for the cleansing of sin or 


'"7 Chedasiitra, describes ten types of expiations. They are Alocana, Pratikramana, 


Tadubhaya, Viveka, Vyutsarga, Tapa, Cheda, Mula, Anavasthapya and 
Paramcita., See Acarya Mahaprafja, Chief Editor, Cyclopedia of Jain Canonical 
Texts, Jain Vishva Bharati, Ladnun, 2005, pp. 394-421. 
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: 198 
crime. 


Islamic concept of sin is mainly of two kinds: minor (Saghira) 
and major (Kabira).'”” According to the Quran the major sins are 
murder, theft, unnatural crimes, neglect of the Ramadan fast, avoiding 
of Friday prayers, practicing magic, gambling, drunkenness, perjury, 
usury, disobedience to parents, false witness, defrauding orphans etc. 
The Islamic theologians observes that, Ramadan fasting and Hajj to 
Mecca (Pilgrimage to Mecca) are the main expiations for the cleansing 
of sins. Likewise, the observances of prayer at early dawn, at the close 
of the day and at the approach of the night would drive away the evil 


deeds and helps to attain the good deeds.” 


In addition, Quran 
recommend the Sakkatt, a special rite of giving money and other 
materials to the needy. It is explained that the social intention of the rite 
is the re-distribution of wealth and property to destitute and such 
people. It is believed that the Sakkatt also helps to release the donor 
from sins.”’' Moreover, Quran suggests different types of expiations for 
cleansing of sins and relief from the punishments of Allah, the supreme 
god. 

The above discussions reveal that the concept of sin and the 
expiation is different in different religious societies, but the core idea is 


me Singh, N.K., ed. Religious concept of Sin, Global Vision Publishing House, Delhi, 


2003, pp. 99-120. 
' Ouran, 53.32, 42.37. 
°° Ouran, 4.29, 12.81, 2.219, 5.90, 5.91 and 3.17. 
°°" Ibid., 9.60. 


56 


almost the same. It is observed that the social control and re-distribution 
of wealth and properties are the main ideas of religion.” For this 
purpose, religious authorities used the concept of sin and expiatory rites. 
The concept of expiatory rite has gradually helped the priests or the 
religious institutions to acquire abundant wealth. 

It is obviously known from the available sources that the seeds of 
the concept of sin and its expiations are seen in Vedic literature. The 
descriptions of ritual mistakes and its expiations are visible in 
Brahmana texts. The Dharmasttras also describe expiations related to 
the social rites and customs. The presence of the concept of ritual 
mistakes and its expiatory rites were not seen in this literature. The 
concept of impurity, which was also related to the caste system, was the 
base of most actions of expiations in Dharmasutras and Smnrti treatises. 
The Puranas also emphasize the concept of expiatory rites. Nevertheless 
most of them were adapting the rules and regulations from 
Dharmasutras and Smrtis. Impact of Karma theory regenerates and 
spreads out the root growth of expiations by all means. 

Various kinds of expiatory rites were seen in the Agamic and 
Tantric tradition also. At the early period, the Agamic ritual manuals 
were not seriously discussed about the expiation. Later on, the Vedic 


and Puranic Brahmanical ideas might have influenced the Tantric 


ue Bryan, S. Turner says thus: “Religion has been important for the distribution 


and control of property in society and it has performed this function by providing 
beliefs and institutions which are relevant to the control of instinctual life.” 


Religion and Social Theory, Sage Publications, New Delhi, 1991, p. 109. 
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rituals and the concept of sin and expiatory rites became more complex. 


An assessment of the same is attempted in the coming chapters. 
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Chapter II 


EXPIATORY RITES IN AGAMIC LITERATURE 


Besides the Vedic literature, the Agamic or Tantric literature is 
one of the most inevitable parts of religious writings in Sanskrit. Like 
the Vedas the Agamas also claim divinity in their origin. So these are 
also considered as revealed texts. Kullukabhatta states in his 
commentary on Manusmrti that revelation is of two-fold: Vedic and 
Tantric.’ The Vedic tradition upholds fire rituals like Yaga and various 
Yajnas and Tantras enumerate philosophy, image worship and also 
Mantra and Yantra worships. In addition to the deep and vast 
philosophical discussions, the Tantric manuals described various 
methods of worshiping the deities in and out of the temple premises. 
Various activities and rites connected with the construction of temples, 
installation of idols, daily and occasional ceremonies, etc. are dealt 
within these treatises. Tantric scriptures are very large and many 
branches are formulated in this area. Saiva, Vaisnava, Sakta, Saura, 
Ganapatya and Kaumara are the well-known branches in Tantra. In a 
large sense, the Tantric manual of the Saiva, Vaisnava and Sakta cults 
are known as Agama, Samhita and Tantra respectively.” Even though 


the term Agama refer to Saiva texts, in a broad sense, it is found to be 


' sferea fairer onfrat Sfert a1 MS, 2.1. 
* For further readings vide Sanderson, Alexis, ““The Saiva Literature’, Journal of 
Indological Studies, Kyoto, Nos. 24&25, 2012-213, pp. 1-113. Sanderson, 
Alexis., “The Saiva Age-The Rise and Dominance of Saivism during the Early 
Medieval Period’, Genesis and Development of Tantrism, ed. Shingo Einoo, 


Institute of Oriental Culture, University of Tokyo, 2009, pp. 41-348. 
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used to denote the basic texts of Vaisnava and Sakta sects.’ The terms 
Agama and Tantra are often seen used as synonyms. According to 
AgamakoSa, Tantric texts deal with various subjects like construction, 
termination, discussion of Mantras, installation of deities, description of 
Tirthas, description of VarnaSrama system, appointment of priests, 
position of gods, Bhutas, planets, description of Vratas, description of 
Yantras, recitation of Puranic legends etc.” In the present days the most 
popular sense in which the term Tantra is used is to denote a class of 
literature dealing with mystical and magical worship of various deities.” 

The chronological determination of Agamas is very difficult. 
Tradition believes that it has a divine origin. About the origin of 
Agamas the alleged concept is that the Agams originated from the 
mouth of Siva and it is received by Parvati and well recognized by 
Visnu.° According to Ernest Furlinger, the Saiva scriptures fall in three 
groups, they are Siva Agamas, Rudra Agamas and Bhairava Agamas. It 
is observed that there are 10 dualistic Siva Agamas, 18 non-dualistic 
Rudra Agamas and 64 non-dualistic Bhairavagamas. The first twenty 


eight Agamas are also considered as the corpus of Saiva Sidhhanta, a 


> Ramachandara Rao, S.K., The Agama Encyclopedia, Vol. I, Srisatguru 


Publications, Delhi, 2005, p.1-2. 

See Ramachandara Rao, S.K., ed. Agamakosa Vol. I, Kalpataru Reseach 
Academy, Bangalore, 1989, pp. 58-55. 

Chinthan Chakravarthy, Tantras studies on their Religion and Literature, Punthi 
Pusthak, Calcutta, 1999, p.1. 

Padmasamhita gives a definition of Agama: 

and Waaearg Td a HRSA | Ac ot Tg CEPT AT | | 

Ohera yeasts Saat TIAA | Need de ear ada | 

ares da Tas ROTA | Seaeateh caret afeayser | 
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branch of Saivism which flourished mainly in South India.’ 
Inscriptional references point out that Siddhanta Tantras and related 
Saivagamas flourished in the period from the seventh century. The 
Pallava inscription of the king Narasimhavarman II seen at 
Kailasanatha temple in Kafici referred the word Saivasiddhantamarge, 
it announce the popularity of Siddhanta Saivism in the period of 
seventh century CE. Like this the Cambodian inscription of king 
Rajendravarman (944-968 CE) refers the two Saiva scriptures viz., 
Nisvasa and Sarvajfianottara.® It shows evidence of the vide popularity 
of Saivism. Thus, it is obviously seen that Saivism had spread all over 
India and some parts of abroad. Inscriptional evidences have shown that 
Saivism was also prevailing in Sumatra and Java.’ ViraSaiva sects of 
Karnataka and Trika Saivism of Kashmir attest the geographical wide 


spreading of Saivism all over India. Some scholars observed that 


7 Ernst Furlinger, The Touch of Sakti, D. K. Print world, Delhi, 1992, p. 2-3. The 


classifications and divisions of Saivism are very complex and diverse in nature. 
For details vide Sanderson, “The Saiva Literature.” Dominic Goodall clearly 
stated thus: “‘Long before the twelfth century the Saiva Siddhanta was the name of 
a theological school that has only in recent centuries come to be associated 
exclusively with the Tamil-speaking South. Its corpus of literature was entirely in 
Sanskrit: a body of scriptural texts (4gama/tantra/siddhanta) as well as a body of 
exegetical literature, ritual manuals (paddhat) etc. It is striking that this literature 
is today found transmitted almost exclusively in manuscripts from the far South of 
India and in the far North, in Kashmir and Nepal.” Dominic Goodall, The 
Parakyatantra A Scripture of the Saiva Siddhanta, Institute Francais de 
Pondichery, Ecole Francaise D Extreme Orient, Pondicherry, 2004, pp. xviii-xix. 
Ibid., pp. X1x-xx1. 

Bhattacharya, N.N., History of the Tantric Religion, Manohar Publishers, Delhi, 
1999, pp. 1-6. 
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originally the Saivagamas were the parts of Dravidian culture.” They 
thought that most of them were lost in a large flood and the Sanskrit 
versions of these scriptures were preserved later.'’ Tradition says that 
the Siddhanta Agamas are twenty eight in number; these are the 
authoritative works of Saivite sects.’ They are Kamikagama, Yoga- 
gama, Cintyagama, Karmagama, Ajitagama, Diptagama, Siksma- 
gama, Sahasragama, Amsumadbhedagama, Viragama, Vijayagama, 
Suprabhedagama, Nisvasagama, Svayambhuvagama, Rauravagama, 
Anilagama, Lalitagama, Bimbagama, Mauktagama, Vimalagama, 
Candrajianagma, Prodgitagama, Siddhagama, Santanagama, Sarvokta- 
gama, Paramesvaragama, Kiranagama and Vatulagama. Generally, 
each Siddhanta Agama contains a fourfold classification; they are 


Jnanapada or Vidyapada (Philosophy), Kriyapada (Rituals), Yogapada, 


'° Gavin Flood Observes: “While the Saiva Siddhanta is the most important, 
normative form of Saivism in South India, using Tamil scriptures, it originally 
developed in north, particularly in Kashmir. In Tamil Nadu the tradition comes to 
incorporate an emotional devotion (Bhakti) expressed in the hymns of the Tamil 
saints, as did the parallel sri Vaisnava tradition.” An Introduction to Hinduism, 
Manas Saikia for Foundation books, New Delhi, 1998, p. 162. 

'' Tbid., pp. 7-8. 

The names of Agamas seen in different texts do not match with the given list. For 

details of this discussion vide Dominic Goodall, Bhattaramakantha’s 

Commentary on the Kiranatantra, Vol. 1, Chapters, 1-6, Critical edition and 

annotated translation, Institute Francais De Pondichery, Ecole Francaise D 

Extreme Orient, Pondicherry, 1998, pp. 402-417. And also see Ajithan, P. I., The 

Ritualistic Tradition of Tantra in Kerala: A Study on its Characteristic Features 

and Transmission, Un-Published PhD dissertation, Dept. of Sanskrit Sahitya, Sree 

Sankaracharya University of Sanskrit, Kalady, January 2014, pp. 7-11. More 

details on the classification of Saiva scriptures see, Alexis Sanderson, “‘ Saivism 

and the Tantric Traditions,” The World Religions/ Religions of Asia, ed. 

Friedhelm Hardy, London, Routledge, 1988, Reprint, 1990. 
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and Caryapada (Daily Routines). The Vidyapada section describes 
various philosophical aspects of world, rituals and salvation etc. The 
Kriyapada contains temple rituals, daily observances, architecture etc. 
The Caryapada elucidates initiatory rites (Diksavidhi) and daily rites of 
an Upasaka, incidental and optional rituals etc. Yogapada of an Agama 
explains an eight limbed Yoga and it also aims at Tantric salvation. 

The foremost academic researches show that some Agamas were 
written in North India. Some of them are preserved and composed in 
South India. In his study Domine Goodall evidently points out that the 
Agamas and Upagamas viz., Paramesa, Nisvasa, Svayambhuvasitra- 
sangraha, Rauravasutrasangraha, Sardhatrifatikalottara, __Kirana, 
Parakhya (Saurabheya), DviSatikalottara, Saptasatikakalottara, Jnana- 
pancasika, Satikakalottara, Brhatkalottara, Sarvajnanottara, Mrgendra, 
Mohacidottara and Mayasangraha were composed and preserved in the 
period of pre-twelfth century.” About the date of Saiva Tantric canons, 
Sanderson observes thus: “‘[...] There survive inscriptions recording 
the Saiddhantika Saiva initiation of three major kings during the second 
half of that century, and during its first half the Buddhist philosopher 
Dharmakirti (c. 600-660) goes to trouble of attacking the Tantric 
practice of initiation as the means of liberation. These facts reveal that 
Tantric Saivism of this relatively public and strongly sotereological 
variety was not merely present in the seventh century but well 
established. And this implies the existence of Tantric Saiva 


> Dominic Goodall, op.cit., PP. XX1I-XXvV. 
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14 Thus the studies indicate that the wide popularity of 


scriptures. 
Saivism and the existence of its scriptures can be seen in seventh 
century onwards. 

The Influence of Agamas, particularly of the Saivagamas, is 
clearly visible in Kerala Tantric expiations. The study of expiatory rites 
in Saivagmas, Pancaratragamas and some Sakta Tantras is very useful 
to understand the range of concept and its features as well as the 
development of Keralite Tantric tradition. 

2.1. Expiatory Rites in Saiva Texts 

In Vedic period expiatory rites are closely related to Yaga and 
Yajnha. During the period of Sutra literature it spread to the social life 
and it also formed as a social control system. Puranas acquired the 
features of both Vedic and non-Vedic cultures. Tantric expiatory rites 
are different from that of Vedic expiatory rites, although in the later 
period; Tantric texts have incorporated Vaidika, Smarta and Pauranika 


expiations. Ajitagama defines expiation as: 
WATE: WA Se: HAHAY AAT | 
fara FeaAa ST Pores WatseaT | | 


frafeead cea wataatiter eat | 


It is said here that a fault committed, in the course of rituals to be 


'* Sanderson, Alexis., “History Through Textual Criticism in the Study of Saivism, 
The Paficaratra and Budhist Yogini Tantras’”, Les Sources et le temps, Sources 
and Time: A Colloquium, Pondicherry, 11-13 January 1997, ed. Francois Grimal, 
Publication du department d’ Indologie 91, IFP/EFEO, Pondicherry, 2001, pp. 2- 
11. 

oe Ayjitagama, 87.1-2. 
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performed, in a Mantra, an action or in a material used, is called Praya, 
the counteraction is called Citta. Therefore it is traditionally known as 
Prayascitta. Rauravagama gives another derivation of the word 
Prayascitta; the word Praya means destruction and Citta means joining 
together (Sandhanam): 

Wat fae eqs Ga | 

SIRO Maas SIL | 
In later period Saiva Siddhanta treatises has shared enormous attempts 
and thoughts in the concept of sin and expiation. The Prayascittasamu- 
ccaya of HrdayaSsiva and Prayascittasamuccaya of Trilocanasiva are 
very significant. TrilocanaSiva defines Prayascitta as the rites advocated 
by Siva for the resolution of omissions or faults or breakage of laws in 
the duties of Sadhakas and others instructed by Siva himself: 

SHES SI PraeaT | 

TRA Tea SIA SAA ATE | 

ast acakernd waad fratsaec i” 

Here it can be seen that the Ajitagama and Rauravagma give 
various derivations of the word Prayascitta. The diverse meanings of 
the word PrayaSscitta resounds several similarities of the concept of 
expiation in Dharmasastra literature.'* The earlier Siddhantagamas”” 
me Rauravagma, Kriyapada, Patala, 56.1-2. 

"7 PS, 3-4. 
S grr ort fattest fart cer fasierry YS, 3.206. 
Wat a te a Pet eae Sear | 


AAaTaaAa CAL | GDS, 22.1. Also see Anigirasasmrti, 2.4. 
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like Mrgendra, Matanga, Sardhatrisatikalottara and Svacchanda have 


discussed little about Prayascitta.”” The fathomless concept of expiatory 


rites can be seen in Kamuka, Ayita, Karana, Kirana, Raurava and 


Suprabheda Agamas, as these texts largely deal with temple worship. 


Most of the Saivagamas deal with the PrayaSscittas of two kinds: 


Atmartha-Prayascitta and Parartha-Prayascitta.”’ Atmarthaprayascitta 


20 


21 


waags add! Prayascittamayukha, p. 2. (quoted by Kane, P.V., History of 
Dharmasastra, pp. 58-59). 

For the details of the Saiddhantika scriptures and Saiddhantika exegesis, See 
Sanderson, A., “The Saiva Literature’’, pp. 12-26. 

The Kashmirian Saiddhantikas like Bhatta Narayanakantha and Bhatta 
Ramakantha have written lucid and elaborate commentaries of Mrgendra, 
Matanga and Sardhatrisatikalottara (first half of 10" century). For evidence of 
their date see Sanderson, “The Saiva Literature’, p.16, fn.59. Tantric rituals 
occupy an important role in the life of Krama and Kaula followers of Kashmir. 
Even as in the Kashmir non-dualistic Pratyabhijna, neither prescribes nor 
prohibits the performance of ritualistic practices. Although Sanderson points out 
that the Kashmirian Rajanaka Sitikantha includes expiation in his comprehensive 
Paddhati text, Gurupustika or Gurupustaka (CE 1375-1425). “The Saiva 
Literautre’”, p. 45. Thus some earliest Saiva texts such as Gana-karika and one 
Bhutatantra text also discussed expiatory rituals. The twelfth chapter of 
Ganakarika deals expiation. The early Bhutatantra taught by MahamaheSvara in 
og” century AD, describes the fasting schemes for eliminating sins. According to 
it, the Prajapatya, Krcchra, Tulapurusaka and Candrayana destroys sins. Vide 
Diwakar Acharya, “‘Three Fragmentary Folios of a 9” Century Manuscript of an 
Early Bhutatantra Taught by Mahamahesvara”’, Tantric Studies-Fruits of a 
Franco-German Project on Early Tantra, ed. Dominic Goodall, Harunaga 
Isaacson, IFP, EFEO, Dept. of Indian and Tibetan Studies, Asien-A frika-Institute, 
Univerisitat Hamburg, Pondicherry, 2016, pp. 176-177. 

About Atmarthaprayascitta and Pararthaprayascitta Ute Husken notes: “Image 
worship is in general categorized in to worship ‘for oneself? (Atmartha) and 
worship for others (Parartha). Atmartha refers to the domestic rites, whereas 
Parartha refers to temple worship’, See “‘Pavitrotsava: Rectifying Ritual Lapses’’, 
p. 1, fn. 2. Vide https://www.academia.edu/6191892/Pavitrotsava_On_ Rectifying 
_Ritual_ Mistakes. 
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is related to individual rituals and PararthaprayaScitta is related to 
temple rituals.” In the history Tantric literature, the commencement of 
Prayascitta can be seen in Nisvasatattvasamhita. 
2.1.1. Expiatory Rites in Nisvasatattvasamhita 
Nisvasatattvasamhita, the earliest surviving Saiva Tantra,” has 
discussed little on expiatory rites; because expiatory rites were not the 
central theme of the Saiva Tantra.” Mainly NTS described eight kinds 
of causes leading to expiation. They are: insulting lord Siva, insulting a 
devotee of Siva, insulting a Guru, consuming the Nirmalya, giving the 
Nirmalya as Bali to a Pagu,”” taking a material touched by a 
menstruating woman, insulting Saiva scripture and stepping on the 


shadow of a Linga.”° Vidyadiksa is the main expiation recommended 


*? Dominic Goodall, Saiva Rites of Expiation: A First Edition and Translation of 
Trilocanasiva’s Twelfth Century Prayascittasamuccaya (with a Transcription of 
Hrdayasiva’s Prayascittasamuccaya), ed. Satyanarayanan, R., IFP&EFEO, 
Pondicherry, 2015, Introduction, p. 36-37. 

It is observed that the date of NTS is before the 8" century CE. Vide Dominic 
Goodall, ed., Nisvasatattvasamhita, IFP, 2015, p. 71. Anna A. Slaczka observes: 
‘“A plausible date for the earliest layer of Nisvasa is the 5" or the 6" century CE 


23 


and it might be the oldest surviving Saiva Tantra. The Nifvasa was, in its time, 
widely known across the Indian subcontinent and beyond, for instance in 
Cambodia: recent epigraphic research identifies the Nisvasa-corpus with treatises 
mentioned in the 9" to 12" century Sanskrit and Khmer inscriptions of Cambodia: 
those of Banteay Kdei, Preah Vihera, Phnom Sandak, Prasat Tor, Sdod Kak 
Thom.” Cf. “The Two Iconographic Chapters from the Devyamata and the Art of 
Bengal’’, Tantric Studies - Fruits of a Franco-German Project on Early Tantra, p. 
184. 


*4 Dominic Goodall, Saiva Rites of Expiation, Introduction, p. 17. 


= According to Goodall a Pasu which could mean here a non initiate. [bid., p. 27. 


°° Feateerrertt anf afore eine 
Sad UTS Mae HAUT TA | 
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by NTS for the removal of impurities and bad effects. Other remorseful 
acts are chanting of Mantra, consecration with the Kalasa, Homa and 
Vratas.”’ In course of time, the number of expiatory rites increases in 
the history of Saiva Tantra. 
2.1.2. Expiatory Rites in Brahmayamalatantra 

The term Yamala literally represents a group of very early 
Tantric texts. The word Yamala denotes the worship performed by a 
couple in union.”® Traditionally it is believed that Yamala’s are eight in 
number, they are: Rudrayamala, Skandayamala, Brahmayamala, 
Varunayamala, Yamayamala, Vayuyamala, Kuberayamala and 
Indrayamala.”” Brahmayamalatantra or Picumata is one of the oldest 


Saiva Tantra treatises originated in seventh century CE.” Shaman 


*T feeder Taga Tae ATT | 


wart aret wert T forest seh St TAT | 

WaT TT ea SAAT | 

mere Ta Brst ReahahxrcTacer | 

Fa PAGAN FT at MATAR || NTS, Miulasttra, 4.18. 
S gorat gat aaa Fred BYT, 33.25. 


sid Recently Jayadrathayamala, Brahmayamala and some folios of Umayamala are 


discovered. See, The Agama Encyclopedia, Vol. II, pp.137-38. 
°° See Alexis Sanderson, “The Saiva Age - The Rise and Dominance of Saivism in 
the Early Medieval Period”, The Genesis and Development of Tantrism, ed. 
Shingo Einoo, Tokyo: Institute of Oriental Culture, University of Tokyo, 2009, 
pp. 41-349. Judit Torzosok considered that BYT is an early Sakta Tantra treatise. 


Vide “Women in Early Sakta Tantras: Diiti, Yogini and Sadhaki’”’, Cracow 
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Hatley observes that the origin of this text is in Orissa.°' But Csaba Kiss 
has put forward another view point that the original place of BYT is 
Prayaga. Kiss notes thus: “[...] the centre of the initiation Mandala of 
the Brahmayamalatantra is Prayaga may have some weight, and may 
lead us to the supposition that the birth-place of the text should not lie 
extremely far from Prayaga, modern Allahabad. In support of Prayaga 
being the place of the origin of the text, one could also refer to 
Brahmayamalatantra 1.27-28, in which Sattika, the Goddess herself, is 
said to be incarnated in Kanavira, a village near Prayaga.” 2 

The forty-fifth chapter of BYT illustrates three types of 
Sadhakas; Talaka, Misraka and Carubhojin.*? They are also called 
Suddha, ASuddha and Suddhaguddha. As term Suddhi is closely related 
to physical or mental purity, these names of Sadhakas are closely 
related to the concept of Karmic Purification. Hence BYT recommends 
expiatory rituals for destructing the Karmic bondage of previous life. 
And it also interestingly notes that the Suddha type of Sadhaka used 
cow flesh as well as sexual rituals.” According to the orthodox 
Brahmanical views, the sexual observances were considered as sinful 


and impure actions. Other earliest Tantras also significantly record the 


Indological Studies, ed. Marzenna Czerniak-Drozdzwicz and Ewa Debika-Boreka, 
Vol. VI, Jagiellonian University, Institute of Oriental Studies, 2014. p. 340. 
Hateley, Shaman, The Brahmayamalatantra and Early Saiva Cult of Yoginis, PhD 
dissertation, University of Pennsylvania, 2007, pp. 228-236. 
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2 Csaba Kiss, The Brahmayamalatantra or Picumata, A Critical Edition and 


Annotated Translation, IFP, 2015, Introduction, p.16. 
For more details of Sadhakas in BYT See, Csaba Kiss, op.cit., pp. 35-53. 
* BYT, 45.208 & 45.220. 
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usage of flesh and observances of sexual rituals.” BYT suggests 
expiatory rites mostly for the Sadhakas, who do not get purified merely 
by initiation (Diksa),°° Some of them are given below: 

Svayonidarsana Ritual: It is a kind of ritual process also called as 
vision on one’s previous life, which should be practiced for the 
destruction of Karmic bondage of a Sadhaka in his three past lives. The 
practitioner performs these rituals with a Duti or Sakti. The Mantric 
installation, Sarvayaga (entire pantheon worship), Tarpana (Libation) to 
Agni, food offerings to the deity, Homa, Japa, sexual rituals with the 
female partner, worship of Pitha, Hrdyaga are the part of this worship. 
At the end of this ritual, the Sadhaka constructs a throne on the ground 
and the Sakti sits down there, then the Sadhaka kisses and embraces the 
vagina (Pitha) of the Sakti, and get the female Duti to an orgasm and 
taste the fluid, and the Sadhaka again worships the pantheon. The 
Sadhaka spends three days in this way. He strictly follows the dreams in 
sleeping related to past Karmas and previous births. Afterwards the 


practitioner starts the performing of expiatory rituals for the removing 


ae @) J BYT, 45.277-279; Tantraloka, 5.93-95, 5.121 & 29.106. For details vide 
Ernest Furlinger, The Touch of Sakti - A Study in Non-Dualistic Trika Saivism 
of Kashmir, D.K. Print world, New Delhi, 2009, pp. 209-210. 
°° Inan A gama corpus initiation is very important ritual, most of the Tantric systems 
strictly follows initiatory rituals, because an initiation released from all bondage 
of Karma of Sadhaka and it leads to the liberation. Sanderson rightly observed 
thus: “the Tantric rituals of initiation (Diksa) were held to destroy the birth 
regenerating power of the individual’s past actions (Karma) in the sphere of 
Veda-determined values, and to consubstantiate him with the deity in a 
transforming infusion of divine power.” See Sanderson, A., “Saivism and Tantric 


Studies”, The World’s Religions, p. 660. 
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of past Karmic impurities of his Ataman (Soul). It can be noticed that 
the Sadhaka is performing all expiatory rituals in the presence of a 
female partner.’ The expiatory rituals are followed for purifying the 
past Karmas of all Sadhakas. 

Recitation of Mantras: Accordingly Japa atonement is the most 
important remedy of Karmic bondage of a Tantric practitioner related to 
his previous birth. The recitation is to be used in two contexts (1) 
previous births as birds and animals, (2) Previous births as Ksatriya, 
Vaisya, Sidra and as men of other outcastes. BYT recommends 
hundred and eight times of recitation of Mantras for purifying the 
previous births of the Sadhakas as a deer, bird, cat, cow, dog, jackal, 
rabbit, porcupine, iguana, wolf, turtle, and crocodile. A Sadhaka should 
recite Mantra eight thousand times in the case of previous birth as 
elephant, horse, donkey, rhinoceros, tiger, yak, the gayal ox, lion, and 
bear.*® According to BYT the number of recitation is five thousand if he 
is a Ksatriya in his previous life. Ten thousand if the birth is as Vaisya, 
fifteen thousand if it is as Stidra. If the birth is as a member of outcastes 
like fisherman, hunter, Candala, shoemaker, cooker, Svapaka, oil- 
miller, Saucaka, deer-hunter, butcher, barber, blacksmith, goldsmith, 
shepherd and as the son of a prostitute, BYT recommends ten thousand 


times of recitation. The birth as a Bukasa, Bhilla, Sabara, Pulinda, Mala 


57 BYT, 45.529-561. 
8 BYT, 45.562-567. 
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etc. demands expiation of five thousand recitations.” 

In the concluding part of this Svayonidarsana ritual BYT 
significantly notes that the ascetic observances (Vratas), initiation 
(Diksa) and the post initiatory rules like Samaya would provide 
deliverance from previous Karmic bondage. It can be seen another 
Svayonidarsana ritual in BYT for purifying seven past lives of a Tantric 
practitioner. In this similar way BYT describes various Svayonidarsana 
rituals in four days, five days etc.” 

The impact of the Karma theory and caste system is clearly seen 
in expiatory rites of BYT. According to this system, purity of Sadhaka 
is appraised to the previous births. It profusely says that a Tantric 


practitioner can remove his past Karmans only by the purificatory 
rituals: 344 ort et vitafercar fagreata.” 


Expiatory rituals for Sadhaka: Carubhojin is a special type of 
Sadhaka. BYT strictly restricts the usage of meat, alcohol and sexual 


rituals of a Carubhojin.” At the same time other rituals are granted to 


°° BYT, 45.568-572. 
- VPA HCA TATA | 


akan aa ater onér anféte wari! BYT, 45.574-589. According to Csaba 
Kiss, the word Paripatya is indicating orgasm one by one in all women at present. 
Csaba Kiss, op.cit., p. 35. 
BYT, 45.596. 
° pent a egsrett Adare a era 

Tatas PAT AT STAC TATA | 

SEM Hed sa Meet AAAS | 

at seen wast waa ware BYT, 45.444-446. 
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this impure Sadhaka. BYT recommends expiatory ritual to an impure 
Sadhaka if he engages in transgressive rituals, if he touches the 
substances like meat and alcohol etc. Sexual dealings with a woman, 
physically or mentally, are harmful acts concerning a Carubhojin. It 
strictly directs the retention of semen by a Carubhojin.” If an impure 
Tantric practitioner performs these types of transgressive rituals, BYT 
says that he would experience diseases, terrible poverty and at last he 
would be subdued by death.”* Reciting Mantra is the very expiation 
prescribed in BYT in all types of sinful acts of a Carubhojin. It is 
interesting to note that BYT recommends expiatory rituals for a Talaka 
too, who omits meat, alcohol and sexual rituals.” Reciting Mantra is the 
main expiation for a Misraka too, mostly if he eats from an uninitiated 
person’s house.”° 

Expiation using the flame: The forty fifth chapter of BYT discusses 
expiations using a flame, which indicates that the tradition of BYT 
strongly believes in Nimitta and Sakuna concepts. It is a method of 
predicting the auspicious and inauspicious results of the rite considering 
various visible features of the flame of fire used for Homa. These 
predictions based on the flame in Homa were absolutely related to the 


concept of Nimitta and Sakuna. The evident features of flame, which 


sane + Heard | BYT, 45.483, 490, 497. 
BYT, 45. 448-49. 
S BYT, 45.498-500. 


° aftremfae yer weed we 
fas oT ae para ae Hera 11 BYT, 45.516. Also see BYT, 45.515-17. 
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might cause to different impacts if proper expiation is not done, are 
clarified into various types. They are: (1) smoke coloured flame (2) 
smokeless flame (3) lapis and lazuli coloured flame (4) flame colour 
resembling a feather from the tail of a parrot (5) crackling flame (6) 
sparks emitting flame (7) harsh dirty colour flame. *’ Tt is believed that 
the smoke coloured flame leads to illness, the lapis lazuli colour flame 
causes for injury by weapons, the crackling and parrot feather coloured 
fire causes for the death of a Tantric practitioner, the flame which arises 
with a spark destroys the powers of the Sadhaka. Here BYT prescribed 
Mrtyujnaya Mantra for all types of illnesses and diseases, and in these 
various causes only the number of repetition of Mantra is merely 
changed.*® And the remarkable matter is that, the smooth and auspicious 
flame leads to a positive result which fulfills the desires.”” It is believed 
that the smooth one intimates the attainment of liberation, but BYT 
proclaims that it does not help to reach the enjoyment of desires. So as 


to remove one’s illness, a desirer should perform eight thousand fire 


sacrifices and ten thousand recitation of Mantra as an expiatory rite. 


” BYT, 45.133-135. 

8 BYT, 45.125-143. 

” BYT indicates that the auspicious flames are (1) Flame in auspicious direction (2) 
the golden coloured flame (3) nice and white flame (4) the yellow coloured flame 
(5) flame resembling jasmine and vermilion and (6) flame with deep sound. 
According to this, the smooth flame is an intimation to bestow liberation, golden 
colour flame mentions to bestow enjoyments (Bhukti), the flame resembling 
jasmine and vermilion is a hint to bestowing all powers (Siddhi), the smooth and 
white colour flame gives a hint to the achieving of the inferior Siddhis, the yellow 
flame gives a clue for the ordinary enjoyment of a Tantric practitioner. BYT, 
45.125-128. 
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2.1.3. Expiatory Rites in Sardhatrisatikalottaragama 

This Agama is a momentous and earlier treatise of 
Saivasiddhanta school of thought. It includes one of the many 
recensions of Kalottaragama; a text containing 350 Slokas.”° Tradition 
considered that it is an Upagama of Vatulagama, which belongs to 
twenty eight Agamas of Saivasiddhanta. Sardhatrisatikalottaragama 
contains twenty seven Patalas and it is not divided in the traditional 
Siddhanta manner as Jnana, Kriya, Yoga and Carya. The fourteenth 
chapter of this Kalottaragama, expounds diminutive discussion about 
expiatory rites, but it does not deal with temple expiatory rituals. 

It is known from the text that there were expiatory rites only for 
an initiated (Diksita) person who have fallen down from the goal. It is 
interesting to mention that Sardhatrisati recommends this expiatory 
ritual to be performed by a Guru. In his commentary on STK, 


Bhattaramakantha says that, if the Guru does not perform expiatory 


°° NLR. Bahtt gives very rich details of the Kalottara recension, he wrote: “Though 
we do not find the name K4lottara, in the list of Upagamas of Vatulagama, we 
find instead the name Kalajfana which is the synonym of Kalottara. This is 
established from the fact that in the colophons of the Kal/ottara manuscripts, we 
find sometimes Kalajnana and sometimes Kalottara. The name Kalottara seems to 
indicate that this texts deal with the knowledge of the Supreme, the destroyer of 
bondage. There are many recensions of this Kalottaragama which are known 
either by the availability of the manuscripts or from quotations. Those known so 
far are enumerated below: 1.Kalottara 2.Brhatkalottara 3.Ayutatrayasamhita- 
kalottara 4.Devikalottara  5.Dvadagasahasrasamhitakalottara  6.Satsahasra- 
samhitakalottara 7.TrayodasaSatikakalottara  8.SaptaSatikakalottara 9.Catu- 
SSatikakalottara 10.Sarddhatrifatikalottara 11.Trisatikalottara 12.DviSati-kalottara 
and 13.Skandakalottara.”’, Cf. Sarddhatrisatikalottara, ed. Bhatt, N.R., IFP, 1979, 


see English Introduction, pp. xcvii-xcix. 
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rituals then the Guru is liable to go to hell.”' In the case of a mistake 
when an initiator falls down from the goal, then the teacher shall 
perform fire rituals and recitation of Mantra as expiation.”” 
2.1.4. Expiatory Rites in Matangaparamesvaragama 

It contains Vidya, Kriya, Yoga, and Caryapadas. The 
commentary of Bhttaramakantha (Matangavrtti) attests that it is an 
earliest Tantric text written before 10™ century CE.” This ritual manual 
holds a conversational method, between saint Matanga and lord 
Paramesvara. It gives a detail description about initiation, worship of 


Siva, installation of Linga, iconography, Yoga, vows of Rudra etc. The 


” gerafaerby teat pater er 

aft a frat are weet saa STK, 14.4, Com. on Bhatta Ramakantha. 

WaerSrath wearect wi war! STK, 25.2. The 25" chapter of the same text 

also explains that if a Diksita suddenly have desire for worldly enjoyments, then 

the Guru should make an expiation, otherwise if he does not perform an expiation, 

a Guru will be reborn as a flesh eating animal or goblin. 
° geredye PoARTat SA | 

TIGHT Bd Ea UAHA UAH BAH STK, 14.4. 
= Bhatta Ramakantha was an earliest commentator of Tantric Saivism. Sanderson 
evidently notes that Bhatta Ramakantha predates Abhinavagupta. According to 
Sanderson, Ramakantha was active in Kashmir and neighboring Darvabhsara 
during the second half of the tenth century. Ramakantha wrote several 
commentaries on Agamas, such as Kirana, Sardhatrifatikalottara and 
Matangaparamesvara and also he wrote commentaries on the works of 
Sadyojyoti, such as Moksakarika, Paramoksanirasakarika, Tattvatryanirnaya and 
NareSvarapariksa. For details vide Sanderson, A., ‘“The Saiva Literature”, pp.15- 
16. And also See, “History through Textual Criticism in the Study of Saivism the 
Paficaratra and Buddhist Yoginitantras’”’, p. 3. Moreover, the study of Dominic 
Goodall is more helpful to understand the Bhatta Ramakantha’s works and his 
date. Goodall asserted that the author of the Kiranavrtti is Bhatta Ramakantha II. 
Cf. Goodall, Bhattaramakantha’s Commentary on the Kiranatantra, Vol. 1, 
Chapters, 1-6, Critical edition and annotated translation, Institute Francais De 
Pondichery, Ecole Francaise D Extreme Orient, Pondicherry, 1998, pp. viii-xix. 
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sixth Patala of Kriyapada and tenth Patala of Caryapada provide the 
details of expiations. Essentially it discusses two types of expiations: 1) 
Expiatory rites for inauspicious dreams and 2) Expiations for omissions 
in the worship. 

The sixth chapter of Kriyapada describes the details of dreams 
for a Diksita. By tradition, it is believed that an inauspicious dream 
leads to the same result. Hence Matangaparamesvara recommends 
recitation and fire ritual with Aghoramantra thousand times as expiation 
for the removal of bad effects.’ Also it says that the recitation of 
Sivamantra and drinking of Pancagavya shall be an expiation for the 
omissions in worship.” 

2.1.5. Expiatory Rites in Rauravagama 

Rauravagama is an important treatise of Saivasiddhanta school 
of thought. It is one of the essential Agamas in twenty-eight 
Saivagamas. The text contains four sections, including Mudra, Yoga, 
initiation, daily rituals, consecration ceremonies, funerary rites etc. It 
too elucidates the concept of expiation and its practices. The fifty-sixth 
Patala of this Agama illustrates expiatory rituals to be done for the 
entering of untouchables in temple premises or falling of their blood, 
flesh and wine in the sanctum sanctorum or any part of temple 


courtyard. Also the entering of dogs, cocks, monkeys, asses, pigs and 


“et Matangaparamesvaragama, Kriyapada, 6.1-67. 
»° ‘Ibid, Caryapada, 10.4-9. 
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other animals cause for impurity.”° 

According to this, entering of Candala is a sinful and impure 
action. It suggests Snapana, Murttihoma, Sthanasuddhi, Punyaha, 
Gonivasana (making a cow stand in affected places), offering food to a 
Brahmin, SaptaSuddhi, BeraSuddhi, sprinkling of Pafcagavya in 
affected places and Avagahakalasa to be done for the pacification of 
impurity.”” Moreover, it describes other faults leading to impurities like 
the birth and death taking place in temple courtyard and touching of a 
menstruated woman. It suggests one hundred and eight Kalasa, pouring 
of smeared water, Punyaha and contemplation on Annaptrnesvari to be 
performed as the remedies of these impurities.”* It has to be mentioned 
that all purificatory rituals seen in this text can be found in some other 
Agamas like Cintya4gama and Sva ‘yambhuvagama.” Moreover, 
Raurava mentioned some expiations related to renovation of the temple 
and some impurities caused by entering and touching of outcastes, 
falling down of temple, outbreak of fire, falling down and destruction of 
the idol of minor deities, falling down of idol, omissions of worship, 
omission of Utsava, decay of Astabandha, falling down of flagstaff, and 
omission of Bali, light and Tirtha. Atbhutasanti, Sarvasanti and 


Disahoma are recommended as remedies for the removal of impurities 


Rauravagama, Kriyapada, 56.1-2. 

7 Ibid. 56.3-18 & 44.11-13. 

°8 Tbid., 53.19-24. 

cae 8) Bhatt, N.R., ed., Rauravagama, Vol. III, p. xvi. 
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and bad impacts.” 
2.1.6. Expiatory Rites in Rauravottaragama 

Rauravottara is an Upagma of Rauravagama. The name of this 
Agama can be seen in the list of twenty eight main Saivagmas. This 
text arranged in the form of a dialogue between sage Ruru and lord 
Siva. This text deals with the division of the temples, ceremonies for the 
installation of the temple, installation of the deities GanesSa, Daksina- 
murti, Visnu, Brahma, Durga etc. This Agama also elucidates the 
installation of Camunda and Kali. The Rauravottara describes the 
expiations related merely to the deity Renuka. In this section the 
expiatory rites are typically connected with festivals and related 
ceremonies. The causes of impurities are mainly the lapses and 
omissions in temple festivals. The expiations are due to the 
unavailability of vehicle in the festival, deficiency of materials in 
ceremonies, omission of Mantras, falling down of flagstaff, omission of 
Dvara Pot, falling down of a pot, and omission of Bali. In such 
conditions Rauravottara suggests Disahoma, Santihoma, recitation of 
Renukamantra, Astramantra, Gayatri of Renuka, Angamantra, Sakti- 
mantra, Suryamantra, Candramantra, Santimantra, gift of cow and 
Dasi, Punyaha and Padahoma for the sanitization. As well Rauravottara 
frightens the offenders of the expiatory rites in the name of hell 
(Naraka), death of children, destruction of village, destruction of King, 


annihilation of virgins, destruction of plants, starvation, and fear of 


 Ibid., p. li. 
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death.°' As a result these concepts created strong dreads of fear of sin 
and led to create an immense anxiety about acts of expiation. 
2.1.7. Expiatory Rites in Ajitagama and Diptagama 

Ajitaigama and Diptagama are including in the major 
Siddhantagmas, mostly deal with temple rituals and related subjects.” 
Agamas like Ajita and Dipta have immensely contributed to the field of 
expiation. The Ajita considered that in case of fault in Mantra in a rite, 
fault in the material, in the case of an alteration of Angurarpana, fault in 
Vrsayaga (Worship of the Bull), falling down of the flag or mast, 
falling down of the icon and trident (Sila), deficiency of Astabandha 
(the special cement like substance used for fixing the idol), fire in 
temple or burning of Linga and icons, entering of thieves in temple, 
deficiency of a surrounding deity, deficiency of the sacrificial stone 
(Balipitha), if in the case of dog etc. touching the icon or entering the 
sanctum sanctorum, touch of impure woman (in the period of 
menstruation) in an icon or sanctum sanctorum, touch and entering of a 
Sutika, in case a Pretaka touches or enters the sanctum, lack of daily 
worships, evening protection rite (Sayaraksa), illumination rite 


(Nirajanavidhi), door worship (Dvaraptja), daily festival or annual 


*' See Rauravottaragma, pp.126-131. 


° The study of Filliozat indicates that the probable region of redaction of Ajitagama 
is in Tamil speaking place and possibility of its composing period is in between 
10" and 12" century CE. See, Introduction of Pierre-Sylvain Filliozat, 
Ajitamahatantra, critically edited, translated and annotated by N.R. Bhatt et.al., 
Vol. I-V, IGNCA and Motilal Banarsidass Publishers Pvt. Ltd., Delhi, 2005, pp. 
38-39. 
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festival (Utsava) etc. are causes of impurity affected in temples.” The 
expiations suggested by Ajitagama are subsequent: 1.PaSupatahoma 
2.Triyambakahoma 3.Saktihoma 4.MUrtihoma 5.Sprinkling of water 
6.Saptasuddhi 7.Sprinkling of Pancagavya 8.Gomayalepana 9.Feeding 
of Brahmin 10.Pancasuddhi 11.Reciting the Mantras™ 12.Snapana 
(Bath Ceremony) 13.Santihoma (Fire ritual of Pacification) 14.Disa- 
homa (Fire rituals for directions) and 15.Nirajana. Here Ajitagama 
proclaims that if the expiations are not performed by one on such 
conditions, it shall cause the downfall of the village, death of a king, 
destruction of the cattle, death of children, annihilation of a Yajamana, 
famine for the residents of the village, and destruction of crops.” 

Like this, Diptagama suggests Santihoma, Siva Puja, Astrayaga, 
Punyaha, Snapana, Murtihoma, feeding of Brahmin, sprinkling of 
Pancagavya, Vastuhoma, Recitation of Vyomamantra, Astramantra, 
Aghora, Santimantra, Purusamantra and Candamantra as for expiation. 
The concepts of untouchability and caste system are the main causes 
leading to impurity. Dipta considers the entering of Stitaka, Pretaka, 
Candala and entering of animals in to the temple premises as 


offensive.” And also it describes the details of festival related expiatory 


°° Ajitagama, 87.4-101. 


* The Ajitagama recommends that the Mantras like Aghora, Sarvatma, Pingala, 
Astra Mantra of a deity, Pavamana, Mulamantra, Triyambaka, Five Brahma 
Mantras, Six Anga Mantras, PaSupata Mantra, Siva Mantra, Vidyanga Mantra etc. 
are used in the expiatory rituals for avoiding the impurity or sin. 

See Ayjitagama, 87.41-42, 87.51, 64, 71, 79, 90, 92 & 94. 

Diptagama, 102.32-34. 
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rites. It is clear that the earlier Saivagamas like Nisvasa, Brahmayamala 
and Matangaparamesvara do not discuss temple expiatory rites. This 
indicates the fact that expiatory rites are not the innermost idea of 
Saivism in most primitive epoch. Moreover in initial stage the 
atonement rituals were frequently related to the concept of salvation. 
The expiatory rituals of Matanga, Sardhatrisatikalottara and 
Brahmayamala are good examples. They suggest expiations for one 
who has fallen down from the goal of salvation.”’ The Punarjanma- 
Karma concepts are obviously seen in Agamas related to expiations. 
The Agamic authorities deeply believe in auspicious and inauspicious 
Nimittas and these beliefs lead to expiatory rituals. The impact of 
DharmaSastras is noticeably seen in Agamas. Raurava, Ajita and Dipta 
are excellent examples. The early Agamas like Nisvasa, Brahmayamala 
and Matangaparamesvara do not deal with the Utsava-Prayascitta. The 
Agamas like Ajita, Dipta etc. describes the Utsava related expiations in 
detail. It reveals that Utsava and related rites were the later additions in 
Saiva Tantra. 
2.1.8. Expiatory Rites in other Saiva Treatises 

In later, Tantric authorities composed numerous treatises in the 


base of Agamic ideas. The Saiva preceptors and heads of Saiva 


°’ Sanderson notes: “For if one omits them, or breaks any other of the rules 


(Samaya) which bind the initiate, one must perform a penance (Prayascitta); and 
one is told that if this penance is neglected one’s liberation guaranteed by the rite 
of consecration may be postponed by another incarnation even by a period in 
hell’’, See “Saivism and Tantric Traditions”, pp. 691-692. 
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monasteries composed several works such as Paddhati texts and ritual 
manuals for various requirements. It can be seen that the Saiva authors 
composed commentaries of Agamas, ritual manuals and some 
Prakarana texts in 10" century onwards. The Paddhati texts also partake 
in the same literary tradition of Saivagamas dealing with either 
diminutive or elaborate discussions on expiation. The Paddhatis of 
Brahmasambhu (937 CE), Siddhantasarapaddhati of Bhojadeva (first 
half of the 11 century CE), Kriyakandakramavali of Somagambhu 
(composed in 1048/49 CE), Natarajapaddhati of Ramanatha (1057/58 
CE), Vimalavati of Vimalasiva (1101/2 CE), Kriyakramadyotika of 
Aghoragivacarya (1157/8 CE), JAanaratnavali of Jnanasiva (second 
half of the 12" century CE) and the works of Triolocanasivacarya are 
more imperative. 

At the same time (from the seventh century) the Saiva preceptors 
were holding the position of royal preceptors (Rajaguru) in numerous 
new kingdoms both in the Indian subcontinent and in South Asia. As 
Rajagurus, the Saiva preceptors were granting Saiva initiation to the 


rulers.” In real life the kings were not following the complex Saiva 


°° The seventh century inscriptional evidences attest that the Saiva preceptors grant 
initiation to the rulers. The rulers are Calukya Vikramaditya I of Badami (660 
CE, see Amudalapadu plates of Vikramaditya I), the Eastern Ganga 
Devendravarman (682 CE) and the Pallava Narasimhavarman of Kanchi (680-731 
CE). For further discussions see, Sanderson, Alexis., “History Through Textual 
Criticism in the Study of Saivism, The Paficaratra and Budhist Yogini Tantras”’, 
Sources and Time: A Colloquium, Pondicherry, 11-13 January 1997, ed. Francois 
Grimal, Publication du Department d’ Indologie 91, IFP/EFEO, Pondicherry, 
2001, pp. 8-10, fn.6. Also see, Dominic Goodall, The Parakyatantra A Scripture 
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rituals, because the observances of this complex and time-consuming 
rites of daily and occasional rituals are impossible to them unlike the 
initiated ones. Hence the rulers follow the rituals and rites of un- 
initiated devotees of Siva. The un-initiated Saiva devotees follows 
Sivadharma corpus. Tradition says that the Sivadharma texts revealed 
for the lay community of Saiva worshippers. This Sivadharma corpus 
contains eight texts viz., Sivadharmasistra, Sivadharmottara, Siva- 
dharmasamgraha, Umamahesvarasamvada, Uttarottaramahasamvada, 
Sivopanisad, Vrsasarasamgraha and Dharmaputrika. As the Saiva 
system was so much influenced the rulers, they gave money and land 
for building temples and Saiva monasteries. Gradually the temple 
constructions and building of monasteries instigate the composition of 
temple related ritual manuals and other manuals for Saiva initiators. 
This temple related ritual manuals talk about rituals for installation, 
iconography, ancillary images, architecture and expiations. The Saiva 
preceptors were also composing texts related to the rites, rituals and 
installation ceremonies for monasteries. The Linga worship in Saiva 
monasteries is allowed only for Tantric practioner and initiators. Hence 
the Sivacaryas seriously composed treatises of rites and ritual for Saiva 
initiators in monasteries. Trilocana’s Prayascittasamuccaya a2" 


century CE) and Nigamajiiana II’s Atmarthapiijapaddhati (16" century 


of the Saiva Siddhanta, Institute Francais de Pondichery, Ecole Francaise D 
Extreme Orient, Pondicherry, 2004, pp. xix-xx, fn. 17. 
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CE) are very good examples for this. It mainly describes initiators daily 
routines, rites, rituals and expiations. Trilocana (CE io" century) was a 
most celebrated Saiva Siddhanta abbot (Mathadhipa) of South India 
and he was a disciple of Aghoragivacarya.” Also, Trilocana wrote 
many trustworthy scriptures related to Saiva Tantra. They are: 
Somasabhupaddhatit ika, Siddhantasamuccaya, Siddhantasaravali and 
Dhyanaratnavali. 
2.1.8.1. Expiatory Rites in Prayascittasamuccaya 
Prayascittasamuccaya of TrilocanaSiva is an authoritative Saiva 
ritual manual, entirely dedicated to discuss the expiatory rituals. In most 
of the faults and impurities affected to a Tantric practitioner, Trilocana 
mainly suggests 1) Recitation of Mantra 2) Doubling the quantity of 
materials 3) Pranayama 4) Fasting 5) Using of Pancagavya 6) 
Mahasnana (bigger bathing) and 7) Danas as expiation. The majority of 
prescriptions seen in PS are given in the Dharmasastra style. Hence 
Goodall says that it is a text of quasi-legal character. /° Many 
Dharmasastra concepts, regulations and rules are also vividly seen in 
this text. Some examples are specified underneath: 
The concept of Parisad: This text says that the Guru is the authority to 
evaluate the gravity of sin and to instruct the heavy or light expiations 
accordingly. One must follow the instruction of the Guru. According to 
® Dominic Goodall assumes that Trilocana is the head of a Saiva monastery in 
Tiruvenkatu (in Sanskrit it calls us Svetaranya). Saiva Rites of Expiation, pp.17- 


18. 
” Ibid., p. 29. 
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Trilocana, in the absence of his own Guru, an expiatory rite is 
prescribed by a counsel of three, seven or fifteen teachers. They should 
have good knowledge in Tantric scriptures and their praxis. At the same 
time Trilocana strictly restricts the entering of fools, non-believers etc. 
in this counsel of preceptors. 

Concept of Mahapataka: The earlier ritual manuals were not aware of 
or worried about the grievous sins. But, following the Dharmasastra 
literature, Trilocana has dealt with these and he considers that killing a 
Brahmin, drinking liquor, stealing, immoral connections with 
preceptor’s wife, association with sinners are major sins.” 

Concept of Anadhyaya: All Dharma literature restricts the study of 
religious scriptures in Anadhyaya days. Trilocana also disagree with the 
reading of scriptures on a day which is forbidden for learning, 
Anadhyaya. He recommends recitation of Mantras as the expiation for 
breaking this rule.” The DharmaSastras have already denied the 


learning and reading of scriptures in an Anadhyaya.”“ 


"qe amg a fase wetted frat qi 
TRUM Halt WSeT WRT TTI 
maa aa Ted fraser 
PASSA RTRTTT | 
CRIM AR STOR | | 
A Wesel aRaharer Sa | 
aed Uae FerTaHysa || PS, 17-20. 
? seen HI eS TSA | 
FerHaeaneetarned Tat Aa PS, 15. 
” sme weet wewaeaar | PS, 185. 
™ The word Anadhyaya means the day which is prohibited for learning. The Vedic 
and later Vedic people followed the Anadhyaya system as a form of holiday or 
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Concept of Varna System: Varna system is the most significant part of 
Vedic and Smarta Brahmanism. Trilocana also holds a well-built 
position of Varna based caste system and the concept of untouchability 
in his work. He describes that the touching of idol of Siva by an actor, 
fisherman etc. is a serious reason leading to expiation.” Likewise he 
restricts the downtrodden peoples (Patitas), blacksmiths, craftsman, 
tribals, low-caste people, laundry-man etc. from touching the idol and 
considers it as the cause of impurity. ”° Moreover, PS strictly forbade the 
outcastes from worshipping a Linga.”” Besides, Trilocana considers that 
crossing the shadow of a cow or a Brahmin is a sinful act.’® 
Furthermore he thoughts-out that it is a sinful act of a Tantric Saiva 
preceptor, if he performs installation or initiation out of compulsion for 


Ksatriyas and other lower Varnas.” It is observed that these concepts 


vacation. These days were used for revising their lessons in the way of Cintana or 
Manana only. According to the tradition the Anadhyaya days are: Pratipada, 
Astami, Caturdasi, Piirnima, Amavasya and Samkramana days. Also it is 
believed that the studying in Astami that kills the Guru, Sisya on Caturdagi and 
the Purnima kills both. Cf. MS. 4.105-114. 

© ope cerecentor qcsadentene 11 PS, 104. 

"© saqpetafrarenfeacrate: watered ate | 
ferfeaRaoraqv SORT HTT ST | 
ye faretisga WS Sar ATTA | 
FeRAM pce TATRA AHL! PS, 106-108. 

" afd wateard Stadt sarentehe | 
Ufa akeratet eet Troms PaaeT | | 
URS forest AKT A SMITA | 
free vices fagieaterrasta || PS, 123-125. 

® fast jeri fret af asa | 
Meas ATTA TA Ms BAL | PS, 126-127. 

” sairerqae qatarercat et ear Safest chat ar Frdeaet aenfey i) PS, 180-181. 
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gradually led to the exclusivity in Saivism. 

Caste system and intolerance of other Tantric sects were the root 
causes of exclusivity of Saivism. The Saiddhantikas has developed a 
Saiva version of caste system. Trilocana banned the Vama and Daksina 
Tantric practitioners from touching the Linga and suggested various 
expiations in such occurrences.®” PS refused the use of Mantras of 
Garuda and Bhuta Tantras and banned their attachment.®' It discards 
the eating in a single row with persons belonging to different classes.*” 
In addition, Trilocana considers that even the sight of an out caste 
(Candala) or a man of low origin leads to expiation.®° These references 
point out that the Saivism of Trilocana clearly follows Vedic and 
Smarta Brahmanism. 

Step by step, the Brahminic idealism has thoroughly made 


impacts on Saivism.*4 Varna system is the most important example. In 


© crrefemranted ope fret were | arqaregerd weit werartgs ARAM | PS, 108-109. 
*! neg yaa oT Revie | 

Waeieped AI TSTMS ra 11 PS, 186. 
© cepofeer wat awat iss feerfahie i 

SMS aAe far aataceesMtayT | 

BCT TAT HA STAT TERIA | | 

Soest a fagred Frereda AeTSrAy | 

HSA ale AAA HAT! PS, 223-225. 
PS, 254-255. 
For a detailed discussion on the Brahminisation of Saivism vide Sanderson, A., 
“An Outline of Brahmanism’’, Lectures Delivered in All Souls College in 
Michaelmas Term, 1993; “‘Saivism and Brahmanism’’, Gonda Lecture, 2006; 
“Tolerance, Exclusivity, Inclusivity, and Persecution in Indian Religion During 
the Early Medieval Period’, Honoris Causa: Essays in Honour of Aveek Sarkar, 
edited with a foreword by John Makinson, Allen Lane, 2015, pp. 175-176. 
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early period Saiva practitioners used the fish, flesh, wine etc. for their 
consumption and worship,* but in the period of Trilocana these 
substances were in every respect prohibited. Trilocana thinks that the 
eating of fish, meat and liquor are sinful and impure actions.*° It is 
advised to avoid the food of Ganas, Ganikas, Patitas, Bauddhas, 
Pasupatas, Kapalikas, Ksatriyas, Vaisyas, Siidras, un-initiated persons 
8” Besides, the contact with the Vama, Daksina, Kaula, Kalavaktras, 
Samkyas, Carvakas, Digambaras, Svetambaras and Bhagavatas is 
considered as an action causing impurities.*® 
In most part of this ritual manual, Trilocana significantly 
recommends Aghoramantra for the removal of impurity and sin affected 


or tet, : 89 ; : rn, 
to an individual or idol.” Moreover, Trilocana includes Sivamantras, 


®° The forty fifth chapter of BYT recommended the daily meat consumption of the 


Talaka, in this part it elucidates that the edible meats are that of goat, pig, buffalo, 
horse, hare, peacock, quail, partridge, heath-cock, Vartaka-quil, curlew, pigeon 
etc. See, BYT, 45.213-223. The BYT also interestingly notes that the Talaka 
should never eat if there is no meat: 4 Hida feat Asa deta Her! BYT, 45.220. 
In addition, Rauravagama, evidently says about the killing of animals or 
humenbeings (Nara) as a Bali to lord Siva in the part of Utsava. See 
Rauravagama, Kriyapada, 18.111-118. 

“© PS, 248-249. 

*7 PS, 298-327 


aa areecad Gas Ea 
MAMTA SS TOUT TM | 

AO SM Wade 4 fare: SAS I| 

a sald S Yer wagarestsarqard| PS, 332-336. 


° sparennt afer HeTTAHATT 11 PS, 116. 
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Vidyamantra, Brahmamantra, Samhitamantra, Pasupatamantra and 
Gayatrimantra.” In PS, Trilocana also suggests Vratas like Krechra, 
Candrayana and Santapana, which were generally seen in Dharma- 
sutras, as expiation. The earlier manuals like Brahmayamala, Nisvasa 
and Svayambhuvasitrasangraha prescribe Kapalavrata, Vidyavrata, 
Gaurivrata etc. for expiations and in various contexts. Trilocana says 
that giving flesh to god causes for impurity and it needs expiation. ” 
Trilocana deals only with expiatory rites related to individual problems, 
sins and impurities. He does not include problems and impurities 
affected to a temple or public shrines.” 

2.2. Expiatory Rites in Vaisnava Tantras 


The commencement of Visnu worships can be seen in Rgveda; 


” See PS, 89-91, 159-160, 161-62, 231-232 and 254-255. 

* yarerenas 8a srarargarester || PS, 57. 

** Goodall has attested this fact. He observed thus: “Trilocanagiva, as we have just 
seen, seems to have known at least one of the south Indian temple Agamas in 
some form, on which he has drawn for rules regarding South Indian temple 
personnel. But it is striking that even in this context the rules that he includes 
relate to individuals, and not to problems that arise in the public religion of South 
Indian temples [......... ] Trilocana does include numerous rites of expiation for 
ritual faults, but none of them appears to concern public, temple-based liturgy: 
Trilocanasiva follows, in other words, the old Mantramarga tradition of laying 
down the rules for individuals aspiring to Siddhi and /or liberation. This is of 
course not to say that temple centered public religion was still new in his time, for 
all sorts of evidence, not least that of the existence of large ancient temples that 
survive in stone and brick from all over the Indian world, show that it was not 
new; but the integration of temple centered religion in to the previously initiate- 
centered Saivasiddhanta was perhaps indeed still relatively new in TrilocanaSivas 
time, and Trilocana seems not to have been a temple priest [...... ] the abbot of 
Matha and therefore the head, presumably of a residence of initiates.” Saiva Rites 


of Expiation, pp. 46-48. 
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comparatively Visnu was not a well-known deity in that period. Only 
two or three hymns are devoted to Visnu in Rgveda.” The term 
Vaisnava is used for the worshippers or the devotees of Visnu, Krsna, 
Narasimha etc. The term Bhagavata usually indicates the devotees of 
Narayana; it also indicates a group of priests working in the temples 
of Visnu.” The Besnagar Garuda pillar inscription of Heliodorous”’ and 
Ghosutndi inscription of Sarvatata proclaim the ancient popularity of 
Vaisnavism.” Generally Vaisnava Tantric tradition is divided in to 


three schools; Bhagavata, Pancaratra and Vaikhanasa.”*> The 


> Reveda, 1.154.2-3,155. 4-5,7.100.3-5 and 8.9.7. 

* Gerad Colas, “History of Vaisnava Traditions: An Esquisse’’, ed. Gavin Flood, 
Hinduism, Blackwell Publishing, Malden USA, 2002, p. 234. 

*° Ibid., p. 232. 

a Historically, Besnagar Garuda pillar inscription of Heliodorous is a first known 

inscription of Vaisnavism in India. The date of this inscription is 113 BCE. 

Heliodorous was a Greek ambassador of the Indo-Greek king Antialcidas to the 

court of the Shunga king Bhagabhadra. The pillar surmounted by a sculpture of 

Garuda. And it was dedicated to lord Vasudeva. See Avari, Burjor, India: The 

Ancient Past A History of Indian Subcontinent from c. 7000 BCE to CE 1200, 

Routledge, p.167. For further details see, Romila Thapper, Early India: From the 

Origins to AD 1300, University of California Press, pp. 216-217. 

The Ghosundi is a village in the Chittorgarh district of Rajasthan. The Ghosundi 

inscription of the king Sarvatata dated in between 2™ and 1 century BCE. This 

inscription refers to the construction of an enclosure in Narayan Vatika for the 

worship of Sankarsana and Vasudeva. See, Hand Book of Victoria Hall Museum 
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of Udaipur, Department of Archeology and Museums, Government of Rajashtan, 
1961, p. 7. 

According to Gerad Colas Bhagavata is the name of Brahmin actors of 
Kuchipudy who enact plays on Vaisnava themes in the Telugu speaking region. 
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Vide Gerad Colas, op.cit., p. 239. A ninth century Cambodian inscription also 
mentions three types of Vaisnavas; Pancaratra, Bhagavata and Sattvatas. Bana in 
his Harsacarita clearly mentions Bhagavata and Pancaratrikas as two distinct 
groups. Vide Gerad Colas, op.cit., p. 238. In Tantra Literature of Kerala, N.P. 
Unni, discussed five types of Pancaratra schools. They are Vaikhanasa, Sattvata, 
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Vaikhanasa system is closely related to the Vedic corpus. The 
VaikhanasaSrautasiitra and Vaikhanasasmarttasitra are the important 
treatises of Vaikhanasa tradition. The two medieval digests like 
Anandasamhita and Adisamhita are related to Yajurveda branch.” It is 
observed that Pancaratra School is also known as Bhagavata School, 
which is the basic and earliest school of Tantric Vaisnavism. The name 


Pancaratra is most likely connected with the Pancaratrasatra, a sacrifice 
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performed in five days, referred to in Satapathabrahmana. It is 


considered by tradition that Pancaratrasamhitas are 108 in number, but 


; Oi iow atk oe ‘ 
more than two hundred works are mentioned. Pancaratras like 


Sikhins, Ekanthika and Mulaka. p. 46. 

*” Gerad Colas, op.cit., p. 236. 

' SB, 13.6.1.1. Varadachary notes: “The word Paficaratra is singular in number and 
neuter in gender being a collective noun. The word must then mean the system; 
that has relationship to five nights or an occurrence during that period. [........ ] The 
word Pafica refers to the five objects of the senses, five elements, and five 
qualities of the elements, five forms of the Visnu, five sacraments, and five sages. 
All other systems become dark, which is the sense of the word Ratri, before the 
Pancaratra which shines like the Sun. The four Vythha deities KeSava, Narayana, 
and others constitute the group of five and this gives the name Pafcaratra. 
[gece ] The name Pafcaratra must therefore mean the fivefold division of the 
day.” See Pancaratragma, Tirumala Tiruppati Deavasthanamas, Tiruppati, 2001, 
pp.14-17. 

See The Agama Encyclopedia, Vol. I, p.18; and also see the appendix of this same 
volume. In his study, Schrader has listed 210 names of Pafcaratragamas. See 
Schrader, F.O., Introduction to the Pafcaratra and the Ahirbudhnya Samhita, 
Adyar Library, Madras, 1916, pp. 8-11. He had interestingly discussed the home 
and real place of Pancaratragamas: “The Paficaratra must have originated in the 
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North of India and subsequently spread to the south. Had the opposite taken place, 
most of the extant Samhitas would somehow betray this fact, which is not the 
case. The story of the Svetadvipa seems even to point to the extreme north, and 
do some Samhitas, among them A/irbudhnya, as we shall see. The thesis may 
therefore be advanced that all Samhitas betraying a South Indian (Dravidian) 
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Svayambhuvapancaratra, Astadasavidhana and Devamrtapancaratra 
are the earlier Vaisnava Tantric ritual manuals. It can be seen that these 
Pancaratra texts obviously adopted the Mantras and rituals of Saivism 
and Vedism. Most of the modern scholars and the tradition say that 
Sattvata, Jayakya and Pauskara are the authoritative works in this field. 
These works have enormously influenced the later tradition of 


Paficaratragamas. Schrader alludes that IJSvara, Paramesvara and 


102 


Padma are the significant expansions of these works. ~ The Vaisnava 


temples of Tamil Nadu, Karnataka etc. follow Pancaratragamas. Prof. 


Ramacandra Rao observes: “‘According to I§varasamhita (1.64), the 
Sattvata followed in the temple of Narayana at Melukote (in 


Karnataka), the Pauskara in the famous Ranganatha temple at 


origin belong to the later stock of the literature.” Jbid., p. 16. But V. Varadachary 
opines that the Pafcaratragamas must have been originated in the Kashmir 
region. Varadachary gives many evidences for supporting of his argument: “‘,.. 
the Agamadambara, which was written by Jayantabhatta (AD 880) of Kashmir, 
refers to the practices of the followers of the Paficaratra system. There is no 
evidence to prove that the Pafcaratrikas of the earliest periods lived in a place 
other than Kashmir. Secondly the word Saktipata is used to refer to the favour of 
the deity. This word occurs in the Kashmir Saivite texts. Thirdly, the birch-bark 
which grows only in Kashmir is enjoined in the early Pafcaratra text for using it 
to draw the Yantra of the deities. Fourthly the Pancaratra texts Pauskara Samhita 
mentions the names of the rivers from which water is to be brought for giving 
bath to the deity. Ganga is sated there to flow in the east, Yamuna in the south 
east, and Sarasvati in the south. The region with reference to which these 
directions are mentioned must only be Kashmir. Lastly, the passages from 
Paficaratra texts, are quoted by Utpala (850 AD) in his Spandapradipika.” See 
Varadachary, V., Pancaratragma, pp. 17-19. 
'? Schrader gives the chorology of the ancient Samhitas as follows: 1. Pauskra 2. 
Sattvta 3. Ahirbudhnya 4. Paramesvra 5. Padma and 6. I§vara. He significantly 
says that Pauskara, Sattvata and Jaya are more authoritative works in the 
Pancaratra world. Schrader, op. cit., p. 20f. 


) 


Srirangam (in Tamil Nadu), and Jayakya in the Vardaraja temple at 


als Rao further observes that 


Kaficipuram (also in Tamil Nadu). 
Visnusamhita is being followed for performing in the Vaisnava temples 
of Kerala. But recently it is not directly seen followed, even though, its 
influences can be seen in later Tantric manuals of Kerala. 

The study of Paficaratras and Saiva Tantras clearly shows that 
the main rituals are similar in both traditions. Most of Saivite and Vedic 
culture are implicitly adapted in Pancaratrasamhitas. In this context 


ce 


Diwakar Acharya says thus: “.,,.the influence of Saivism over 
Pancaratra Vaisnavism in the early medieval period, at a time when 
Vaisnavism was beginning a process of self transformation that 
involved partly resting itself in the mould of Tantric Saivism. Besides, 
these also speak of the influence of late Vedic and Smarta ritual system 
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over the Paficaratra ritual system.’ Paficaratras mostly used the 


Vedic and Saivite Mantras in the worshipping and other ceremonies like 
installation and Homa sacrifices of Visnu, including expiatory rituals.!°° 

In the discussion of early Tantric Vaisnavism and the expiatory 
rituals, the works like Svayambhuvapancaratra, Devamrtapanicaratra 


and Astadasavidhana are very significant. Scholars argued that the 


period of these Pafncaratras is between eleventh and twelfth centuries 


' Thid., p. 44. 
' Vide Diwakar Acharya, Early Tantric Vaisnavism: Three Newly Discovered 
Works of The Panicaratra, French Institute Pondicherry, 2015, pp. viii-x. 


'5 For a detailed discussion of the topic vide Diwakar Acharya, op.cit., p. lvili-lxiv. 
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CE.'”° These earliest Vaisnava Tantras do not deal with expiatory rites; 
but they describe Pacificatory rites for all types of obstacles and 
impurities. According to Sattvatasamhita, due expiations are to be 
performed before the initiation.'°’ It is believed that a sin is a blemish of 
a Sadhaka. Hence this text directs to perform the expiation of Krchra 
Vrata, Atikrchra, reciting Mantras of Visnu, drinking of Brahmatirtha 
and Pancagavya for cleansing of sins. In the excess of sins, it 
predominantly says to facilitate a gift of gold as an expiatory rite. 
According to this text, the number of expiations to be performed by 
Ksatriyas, Vaisyas and Stidras should increase in order.'°? The 
Sattvatasamhita does not deal with expiations related to temple rituals, 
whereas Pauskarasamhita and Sripurusottamasamhita describe these. 
The Pauskara discusses the performance of expiation for the damage 
and defect of Visnu idol.'' The expiations suggested here are fasting, 


Dana, gift of food, reciting the Dvadasaksaramantra and Astaksara 


' The present text is critically edited by Diwakar Acharya depending on the 1 1" and 


i century Nepalese palm leaf manuscripts. 
7 Seat centiat qed Fraes a 

ahd WT WSR: | | 

eT Wat wa waeadsaed | 

PAPI Ms wae || Sattvatasamhita, 16.6-7. 
8 Sree Herd stant Bfeerat qa eT 

wea ales sae Pacaratd | Sattvatasamhita, 16.19. 
 sofacaserda wach aaa ATE 

ARAM HI SARA AMPA | | Sattvatasamhita, 16.22. 
1° Saredy FAY TTT TTR | 

Tet Stas waa Wed: || Pauskarasamhita, 43.151. 
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Mantra of Vasudeva.''' The Sripurusottamasamhita also includes the 
similar ideas.''* And it distinctly states the causes leading to expiations. 
They are damages and defects of an idol, flagstaff and temple premises, 
omission of daily rituals, omission of light, entering of a Candala, cat, 
rat and cocks, birth and death in temple courtyard, presence of 
excretion and urine in shrine, presence of impure substances, entering of 
thief in temple, burning of umbrella and other substances of the deity, 
face to face placing of idols of two deities, shaking and falling down of 
an idol etc.''’ For avoidance of these impurities, it suggest sprinkling of 
water (Punyaha), KalaSa, reciting the Visnusukta, Aghamarsanasukta 
and Santisiikta, feasting of a Brahmin with Daksina and Santihoma.' 
The early Vaisnava ritual manuals (the Pancaratragamas) do not 
give details of expiatory rituals. In course of time the number of 
expiatory rites related to the impurity concept basing the caste system, 
have been increased. It might be result of the Brahminisation of 


Vaisnava Tantra, as the Varna system and related rites are the visible 


"! Pauskarasamhita, 43 .153-157. 


Sripurusottamasamhita, 30.3-5. 

"S spor Se Tae Wa UTTER | eat wa AS sy mtgy arash TH 
fas DaeTISTReIA I Adtad fergenfaes a eacteaer || 
FTTH ARTS | ATS TTS fears Ta TA 

a pepeamesrd wists a aret wees GA | | 
pitaletegers east faded | tas eet Ga ert Cet TTI 
aetteeicaqct At FoSas Ts aT) STATS GENT TT | | 
STURT Sst SAAT | SAS UA STRAITS TH aT 
asians Gee fast urgent set Ayes sears fs at TS 
forse der da cast seas fe a1 wanetafdy wae | 


Sripurusottamasamhita , 30.36-44. 
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''4 Thid., 30.45-51. 
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features of Vedic Smartta Brahmins. Influence of Varna system and 
related rites of Smartta Brahmins were obviously seen in later versions 
of Vaisnava ritual manuals. In fact in the early period, the Vedic 
authorities considered that the Pancaratrins were unorthodox sinners 
and belong to outcastes. Some Puranas and Smrrtis also shared the same 
view. The Dharma legal authorities of Visnu, Suta, Satatapa, Harita and 
Bodhayana equally say that the Pancaratrins are outcastes. Also 
Kurmapurana prohibited inviting the Pancaratrins to the house hold 
customs.'!° Gradually the Brahmins appropriated with the Tantric ideals 
and practices. Historically it can be assumed that the Brahmins have 
interpolated their Varna concept and concept of impurity in all Tantric 
manuals. Evidently quoting the words of Medhatithi, Sanderson has 
precisely pointed out the Vaidika exclusivity and persecution of 


oc 116 
Brahmanism towards other religious sects. 


a Karmapurana, 1.11.272-273; Also vide The Agama Encyclopedia, Vol. IV, p. 54. 


He says thus: “‘So all those outside (the Veda) namely the worshippers of sun 
(Bhojaka), the followers of Vaisnava, the Jainas, the (Buddhist) deniers of the self 
(Anatmavadi), the Pasupata, and the rest hold that their doctrines have been 
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authored by exceptional persons or deities who have had direct experience of the 
truth they teach. They do not claim that their religious practices derive (like ours) 
from the (eternal and unauthored - Apauruseya) Veda; and indeed their teachings 
contain doctrines that directly contradict it.’ Cf. Sanderson, A., “‘Tolerance, 
Exclusivity, Inclusivity, and Persecution in Indian Religion during the Early 
Medieval Period’, pp.159-160. Sanderson further notes: “‘the south Indian 
Vaisnava Yamuna cites a text without attribution in his Agamapramanya that 
rules on the authority of Smrti that the term Pasandam covers the whole range of 
non-Vaidika systems: the Vaisnava Paficaratra the Saiva [Mantramarga], the 
Pasupata, the Kapalika, Buddhism, and Jainism.” [bid., p. 162-163, fn. 15. 
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2.3. Expiatory Rites in Sakta-Tantras 

The Goddess centered Tantras or Sakti-Tantras generally divided 
into four Amnayas viz., Purvamnaya, Uttaramnaya, PaScimamnaya and 
Daksinamnaya.''’ The scriptures includes in this division like Siddha- 
yogesvarimata, Malinivijayottara, Cincinimatasarasamgraha, Devi- 
panicasataka, Kramasadbhava, Manthanabhairavatantra and Kubjika- 
mata. These scriptures do not discuss the temple related expiatory rites. 
Even though the Siddhayogesvarimata and Jfarnavatantra deals some 
diminutive form of expiation related to Tantric practioner. 


Jnarnavatantra, suggests the worship of goddess for the removing of 


: : 118 
grievous sins. 


Sakti-Tantras were not gravely discussing the concept of 
expiations related to temple rituals. They importantly give the esoteric, 


philosophical and mystical ideas of Tantric rituals. But at the same time, 
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a Kaula''” text Mahanirvanatantra,’”’ manifests a distinct and elaborate 


"'” For a detail discussion of Goddess centered Tantras and their list, See Sanderson, 


“The Saiva Literature’, pp. 35-41. Also see Ajithan, P.I., The Ritualistic 
Tradition of Tantra in Kerala: A study on its Characteristic Features and 
Transmission, PhD dissertation, Dept. of Sanskrit Sahitya, Sree Sankaracharya 
University of Sanskrit, Kalady, 2014, pp. 30-35. 


''8 Jaanarnavatantra, 17.81-82. 


'” Tt is observed that the Kula tradition is developed within the context of Kapalika 


cremation ground asceticism. The term Kula means family and it indicates the 
family of goddess i.e., Tantric female deities. For details vide Flood, Gavin, An 
Introduction to Hinduism, Manas Saikia for Foundation books, New Delhi, 1998, 
pp. 165-166. 

According to N.N. Bhattacharya the date of Mahanirvanatantra is not much 
earlier than 18th century CE. And he notes: “The Mahanirvanatantra has been 
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regarded by scholars as a ‘refined’ work. The present form of the text is not much 
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idea of expiatory rituals. It considers that sin is two-fold as doing 
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mischief to one’s own self and the same towards others. ~ And it shares 


a belief that by the punishment administrated by the king one is released 
of the sin. Similar to Smrtis and Puranic literature, it frightens in the 


name of hell. It believes that those who are not purified by the 
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expiation, they have to live eternally in the hell. ~~ Impact of Smrtis 


were very much seen in Mahanirvanatantra. The description of the role 


of king is a good example. It suggests that the king should punish a 


123 


Brahmin or a Tantric worshipper with warning only. ~ The major part 


of the expiatory chapter of this treatise suggests fasting, Dana, feasting 
of Kaula Brahmins, Purnabhiseka, chanting of Mantras, Vyahrtihoma 
etc. as expiatory rites. Some of the important expiations dealt in this 
work are illustrated below: 

Expiatory Rites Related to Woman: Most parts of MNT describe 
expiatory rites related to woman. If a man who has had sex with his step 


mother, daughter in law, mother in law, the preceptor’s wife, paternal 


earlier than the 18" century and it is burdened with Vedantic elements, but there 
are reasons to believe that the text had an older form. Its very name suggests that 
its earlier versions were utilized by the Buddhists. Subsequently Vedantic ideas 
were interpolated, pure Tantric ritualistic aspects were modified, and it was 
fashioned in such a way that it would appeal to the Hindu taste in General 
leet ]. The Mahanirvanatantra represents the best of the sophisticated Tantric 
tradition.” Bhattacharya, N.N., History of the Tantric Religion, Manohar, Delhi, 
1999, pp. 73-84. 

121 f f 7 1 
mea ord feted Seite setae || MNT, 11.15. 

2? MNT, 11.17. 

°° Thid., 11.25. 


99 


grandmother, maternal grandmother, uncle’s daughter’s, maternal 
uncle’s daughter’s, maternal uncle’s wife, brother’s wife, brother’s 
daughter, sister’s daughter, master’s daughter, and a maiden are sin full 
acts.'** MNT suggests cutting off the male organ as atonement for this. 
The woman who knowingly engages in those sinful actions, it 
recommends that they should be driven out of the house as expiation.'”° 
If one unknowingly marries any one of these women either according to 
Brahma, Saiva or any other mode of marriage, it is considered as a 
major sin. The expiation is fasting with grains only for one full moon 
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month. ~ If a man who has knowingly had sex with a Brahmin girl, he 


should cut off his male organ as atonement. As well as the woman’s 
face has to be disfigured and her limbs are be cut off, her head is to be 
shaven and driven out of the kingdom as expiation. MNT also considers 
that Pratiloma marriage is a major sin; confiscation of his property and 
fasting with grain only are the expiatory rites. If a Saiva or a Brahmin 
woman has had sex with another man, she has to forsake the life of 
Brahmin or Saiva.'*’ Also having sex with the prostitutes is a sin, 
fasting with three nights only on grain is its expiation.|”* A man’s 
touching and conversation with another’s woman in a solitary place is a 


major sin, fasting with only on grain is the expiation. In another case, 


'4 Thid., 11.32-34. 
'25 Tdem. 

'6 Thid., 11.36. 
"27 Thid., 11.38-41. 
'°8 Thid., 11.43. 
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the Kula woman, who lustfully sees another man, converses with him, 
touches him or embraces him, is cleansed off her sins severally by 
fasting for two, four and eight days. Moreover, a man who sees the 
secret parts or naked parts of a woman is cleansed off his sin by fasting 
only.'”” If a husband witnesses his wife committing adultery with her 
paramour, then the husband should kill his wife and her paramour. 
MNT also suggests that the king should not inflict capital or any other 


punishment on him (husband).'°° 


The most other peculiarity of 
Mahanirvanatantra is that it describes the details of expiations regarding 
widows. A different expiatory rite associated with the state of a virgin 
is, if a maiden is married with a eunuch and if this fact sees light after a 
long time, the king can marry her again.’ In addition, it is considered 
that abortion is also a sin full matter; at that time MNT advocates that 
the king should give him hard punishments. 

Expiations on Killing: Accordingly if foolishly, unknowingly or by 
mistake, a man commits a murder, the king should inflict the 
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punishment of a heavy fine on him. ~~ Moreover, it thought that if by 


negligence a man kills another with a weapon or by using a beast, his 
sin is washed off by a fine or a physical chastisement.'*° 


Punishment and Expiation: The wicked or immoral life of a person, 


'9 Thid., 11.48-50. 
'3° Thid., 11.53. 
'5! Thid., 11.66. 
'2 Thid., 11.72. 
'33 Ibid. 11.81. 
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or an acting of spreading false rumours, theft, false witnesses, or false 
hood, drinking of Sura etc. are considered as major sins. For washing of 
this sin, MNT puts forward that the king should punish those persons 
with fines proportionate to their offences. '** 

Expiatory Rites for Touching and Eating of Impure Substances: If 
a man consciously eats human flesh or beef he is to cleanse himself by 
fasting for a fortnight as his expiation.”° At the same time, fasting for 
three days is recommended for eating the meat of a beast of the shape of 
human beings or that of animals, which live on flesh. Furthermore, if a 
man takes food touched by a Mleccha, Yavana, Candala or by one who 
is against Kula religion or by a beast, he is freed from his sin by fasting 
for a fortnight. If unknowingly a man takes the remnant of the food 
taken by them, he should act fast for a fortnight as expiation. In 
addition, the touching of the food of outcastes or law castes is a sinful 
act; fasting for three days is expiation. °° Also MNT thinks that when 


there is dearth of food, when there is a famine or at a time when life is 


' Tn this case, MNT advocates that the king should confiscate the property of the 


sinner and burn his tongue. 
Afsantt ast set Hefaeaorsaae: | 
aOR S| TAT: | | 
fhaarearaes uta: ference | 
wrest Revie a ular) MNT, 11.116-117. 
Moreover, fasting only with grains is atonement for washing their sins. 
yeaquean ae Teas pois | MNT, 11.122. 
‘Sapam are ate vitae sere fare 
sas vat Yaeorakaass ey || MNT, 11.125. 
'°6 Thid., 11.126-129. 
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at stake if a man partakes of a forbidden food, he commits no sin 
thereby.'°’ 

In MNT, impurity is considered as a major case to be expiated. It 
deliberated that the seeing and touching of a dead body affected as a 
hard impurity. If a dead body is found in a pond or well, twenty one jars 
of full of sacred water should be consecrated with Mantras and to be 
poured in to the pond or well for the purification of the water. If a dead 
body of an elephant is found, one hundred jars filled with water should 
be consecrated with Mantras and to be poured into that pond. Thus it 
suggests KalaSa is the most important purificatory ritual of impure 
places.'*® If the house is seen polluted by snake-biting or the fall of 
thunderbolt, it is to be purified by the performance of one hundred 
Vyahrtihomas.'”” 

Expiatory Rites for Killing a Cow: According to MNT, killing of 
cow is a sinful act. For the washing of this sin, it suggest a Krechravrata 
as an expiatory rite. After the completion of this Vrata one should shave 
his head and feed his Kaula kinsmen and friends for having been freed 
from this sin. The killing of an elephant, camel, buffalo, horse, deer, 
lamb, goat, cat, peacock, goose, etc. are considered as firm sins. For the 
avoidance of evil effects, it requests to perform fasting for three days as 


140 
atonement. 


'” Ibid., 11.131, 

'°8 Tbid.,11.157-162. 

' Tbid.,11.156. 

' MNT, 11.139-142. The hunting of a King is not considered as a sinful matter, for 
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Vrata: In various contexts MNT demands to perform a variety of vows 
for freeing from sins. If anyone vilifies them or uses harsh words 
against the father, mother and preceptor, it insists to do a Vrata for five 
days from averting sins.'*' As MNT thinks that if a man in a state of an 
old age or illness is incapable to fast, at this time the feeding of twelve 
Brahmins can be done as an expiatory rite.“ 
Chanting of Gayatri Mantra: If any one cannot complete a vow or 
disregards the injunctions of a deity or touches an idol in a state of 
impurity, it advises doing Gayatri chanting.” For all other sins 
committed intentionally or unintentionally the recitation of Gayatri is 
advised as the most suitable expiation. '“* 
Dana: Those who suffer from leprosy or valetudinarians are entitled to 
perform rites for their departed manes as well as for celestials by 
making gifts of gold.” 

The expiatory chapter of MNT is a distinct work in the systems 
of Sakta Tantrism, because most of the Sakta systems were not 
seriously carried out by the concept of sins and their expiations. It 


seems as the indication the Vedicisation and Brahminisation of Tantra, 


for the reason that impact of Smrtis and Vedic culture were immensely 


the reason that hunting is the eternal duty of the King. 
'4" Thid., 11.145-146. 
0 SaaS aT SCETAT aT 
mer weqrard a viseigerer fest! MNT., 11.151. 
‘83 Thid., 11.144. 
'* Thid., 11.153. 
"5 Thid., 11.155. 
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seen in MNT. The recitation of Gayatrimantra and Vyahrtihoma’s are 
the examples of Vedic culture. Sanderson opines: “[....] (1) the 


observances at the first juncture of the day (Purvasandhya) (2) the 
recitation of the Gayatri (Japah) (3) fire sacrifice (Homah) (4) 
‘whatever other rituals are traditional.’ The first two are the most 
elementary of the Brahmanical duties, since they are obligatory even for 
one who has gone through initiation in to the study of the Veda 
(Upanayanam) and has not yet married and for a married man who has 
not yet established a sacrificial fire.” 4° Another point is the impact of 
Dharmasastra literature. The majority of the expiatory rites described in 
MNT is similar to that of Smrtis. The concept of Pratiloma marriage, 
role of king and the punishment are the examples. The Dharmasttra 
authorities and Manu strongly restricted the Pratiloma Marriage.” 
Moreover from the period of Dharmasttras, drinking of Sura is 
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considered as a sinful act." The use of wine, flesh and sexual 


intercourse were observed as parts of the Tantric rituals, especially in 


Kaula Tantras and earliest Saiva manuals. '”” But in MNT, the uses of 


ie Sanderson, Alexis, “Saivism and Brahmanism in the Early Medieval Period’, 

Gonda Lecture, 2006, p. 8-9. 

MS, 11.57-67; and also see the expiatory chapters of the Dharmasutras of 

Apastampa, Vasista, Gautama and Baudhayana. 

8 ADS, 1.25.10, and see the expiatory chapters of Vasista, Gautama and 
Baudhayana. Also see “‘Expiation Rites in Connection with ‘Surapana’ in 
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Manusmrti’, Ananta International Journal for Sanskrit Research, Tarka Jana, 
2017, pp. 193-195. 

' See BYT ch. 45 and Tantraloka ch. 5, 25 and 29. Also see Kularnavatantra. 
Sanderson notes: “In Vimalaprabodha’s account in the Kalikulakramarccana of 
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flesh and wine are strictly prohibited. And the concept of punishment is 
the of impact of Dharma legal literature. °° According to Wezler, Lubin 
and Zrenner, punishment is a social rite; it mostly used to denote the 
readmission to one’s previous cast group after the punishment or paying 
fee. Moreover the punishment is performed for social crimes and other 
related activities. In Dharmasttras the expiatory rites are interlinked 
with social rites and customs.'°' Hence gradually these punishment rites 
are also influenced on the Tantras. MNT suggests that the king should 
punish a Brahmin only with words. As well, it can be seen that the text 


gives more importance to the feeding of Brahmins as expiation. Another 


the Krama ritual in which male and female adepts are worshipped collectively 
with offerings of food and drink (Cakrakrida) [...].”’ Cf. “The Saiva Literature’, 
p. 64 and p. 43, fn. 166. And also he evidently remarks: “‘A trident is smeared 
with the five jewels and menstrual blood the goddess is installed in it and 
worshipped” See, “Saivism and Tantric Tradition’, p. 681. In this context Gavin 
Flood alludes: ‘‘ At a deeper layer of Trika liturgy, for spirituality elect, lies the 
‘secret ritual’ (the Kulayaga) which involves offering the goddess meat and 
alcohol, and ritual sex between the practitioner and his female partner [...]’’, 
Flood, Gavin, An Introduction to Hinduism, Manas Saikia for Foundation books, 
New Delhi, 1998, p. 168. 
'S° Sanderson has evidently noted the conventional features of Kulamarga. They are: 
(1) erotic ritual with a female companion (ii) sanguinary practices (111) collective 
orgiastic rites celebrated by assemblies of initiates and woman of low caste. See 
“The Saiva Literature”, pp. 57-58. 
Michel M B Zrenner, The concept of Prayascitta in the Introductory Passages of 
Ratnakarandika, M.Phil. Dissertation, Faculty of Philosophy, Ruprecht-Karls- 
University, Heidelberg, 2015, p. 82. For more discussions see, Lahiri, Tarapada, 
Crime and Punishment in Ancient India, Radiant Books, New Delhi, 1986 and 
Das Gupta, Ram Prasad, Crime and Punishment in Ancient India, Bharatiya 
Kalaprakashan, Delhi, 2007. And also see Lubin, Timothy, “‘Punishment and 
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Expiation: Overlapping Domains in Brahmanical Law’’, Indological Tauranessia 
(33), eds. Nalini Balbir, et.al., Torine, AIT, 2007. 
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most important fact is the concept of impurity. MNT strongly restricts 
the touching of outcastes, Mleccha, Yavana and Candala. Loius 


Dumont’s thesis laid out that each caste is located on a hierarchical 


gradation of purity. This study generally states that the purity is the 
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basis of hierarchy of ancient India. ~~ Madan, another scholar in this 


field, opines: “‘According to traditional caste ideology, which is 


obviously the brainchild of Brahmins, the key to the rank order lies in 
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the notion of the ritual purity. Madan has also stated that caste is 


4 Most of the 


interconnected with the concept of ritual impurity. 
scholars evidently indicate that the central point of caste system is 
impurity.'”° The role of woman and their status are very inferior in 
MNT. The earlier periods women have also participated in the Tantric 
rituals in the name of Dtti, Sdadhaki and Yogini. In Brahmayamala- 
tantra, it can be seen that the sexual observances are also performed.'”° 
But in MNT the sex with woman is strongly restricted. Also it restricts 
the members of outcastes and other religions to have sex with Brahmin 
woman as a sinful act. In a study of the expiatory chapter of MNT, it is 


evident that most of the ideas were acquired from Dharma legal 


literature. The Dharmasttras of Apastampa, Gautama, Vasista and 


'? Wide Dumont, Louis., Homo Hierarchicus: The Caste System and Its Implications, 


Oxford University Press, New Delhi, 1999. 
'S Cited by Patrick Olivelle, “Caste and Purity: A study in the Language of Dharma 
Literature’, Tradition Pluralism and Identity, pp. 47-48. 
Idem. 
'> Tbid., p. 48. 
°° BYT, ch.45. 
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Baudhayana think that sex with preceptors wife, drinking wine, killing 
of cow and other animals, using harsh words, touching of outcastes 
especially the Candala are the sinful acts. The penance chapters of 
theses scriptures elaborately discuss these sins and their remedies. It is 
evident that the impacts of Dharma legal literature were clearly seen in 
Mahanirvanatantra. 

Saiva Siddhantagamas provide a major role of expiatory rites in 
Tantric rituals and temple rites. They also bestow more attention to the 
concept of sin, ritual mistakes and expiatory rites. In general, the 
expiatory rites in Agamas perceived that the impact of Saiva expiatory 
rites can be obviously seen in Vaisnava expiations. The Agamas also 
adapts various Vedic rites. The chanting of Gayatri and Vyahrtihoma 
were good examples. The Sakta system of Tantras rarely discusses the 
concept of expiation. Also the impact of Dharma legal rites is evidently 
seen in later versions of MNT. The influence of Jyotisa, which is seen 
in later Tantric rituals of Kerala, is not seen in Agama expiations. The 
Agamas were not prescribing the astrological determination in case of 
impurities affected in temples. The Tantric rituals of Kerala maintain 
some unique features along with the general traits of the Agamic corpus 


mentioned above. 
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Chapter III 


EXPIATORY RITES IN KERALA TANTRIC RITUAL MANUALS 


It is well observed that the Tantric tradition has flourished even 
in pre-Vedic age and is affirmed that the Tantric rituals existed out of 
the Vedic religious society. The Buddhist and Jain Tantric tradition, 
even though it is considered as later development, is excessively 
attested in Indian subcontinent and its influences obviously seen in 
South India and especially in Kerala.” The present study is essentially 
concentrated on the temple centered Tantras of Kerala. This Tantric 
tradition of Kerala is to some extent related to Brahmin settlements, 
because all available Tantric texts are seen written by Brahmins. 
According to some historians, early Brahmin settlements came in to 
force in 3 century BCE.° Paragurama myths indicate that Tantric 
tradition of Kerala has a long history shrouded in mystery. According to 


the legends, Parasurama created the land of Kerala and afterwards it 


Goyal, S.R., Pre-Pauranika Hinduism, Kusumanjali Book World, Jodhpur, 2008, 
pp. 109-110; Banarjea, J.N., Puranic and Tantric Religion (Early Phase), 
University of Calcutta, 1966, pp. 2-3. 

Sugathan, K., Buddhamatavum Jativyavasthayum, Progress Publication, Calicut, 
2011, pp. 2434 & 49-94. Vide also Pavanan, C.P. & Rajendran, 
Bauddhasvadhinam Keralattil, The State Institute of Languages, Trivandrum, 
2008; Subramanyam, B., Vajrayana Buddhist Centers in South India, Bharatiya 
Kala Prakashan, Delhi, 2001. 

Vide Gangadharan, T.K., Keralam Caritravum Samskaravum, Calicut University, 
Calicut, ND, p. 129. William Logan opines that Brahmana settlements in Kerala 
came in to force in CE 8" century. Logan, William, Malabar Manual, Trans. T.V. 
Krishnan, Mathrubhumi Books, Kozhikode, 2017, pp. 191-192. But it is asserted 
by the historians that the temple centered culture has been flourished in Kerala by 
this time. 
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was given to Brahmins as Dana. And it is believed that he constructed 
several temples and then he brought Brahmins from outside Kerala and 
entrusted them the authority to perform Tantric rituals.* The social and 
economic milieu of Brahmin settlement and rise of temples in Kerala 
are interconnected. 

Moreover, the History of Keralite Tantra is also related to the 
Tantric tradition of Tamil Nadu and North India. The early ritual 
manuals that were known in North were transmitted to South India and 
well received by the Saiva followers of Tamil speaking regions. The 
works of Ramanatha (Natarajapaddhati, CE 1058), Aghorasivacarya 
(Kriyakramadyotika etc., CE 12), Jaanasiva (JAanaratnavali, CE 12), 
Trilocanasiva (commentaries on Somasambhupaddhati, Brahma- 
Sambhupaddhati etc. CE 12) and the like belong to this eclectic Tantric 
tradition. The Saiva and Vaisnava ritual manuals were transmitted to 
South India and thus got rooted and spread in the land of Kerala and this 
gave a path for Kerala’s own vast literature on Tantra. It also seems that 
the Kerala authors brought copies of early Tantra texts to Kerala from 
North India and Tamil Nadu. The Tantric authors of Kerala had also 
used the Tantra texts that were only known in North. As in the case of 
Svarnagrama Vasudeva, who has commented on Tantrasarasamgraha, 

HOUTA Sa GSTS WPT | | 
TPAC STS SST MSTA eTaC | 
ada wea o tarerarenetad || Keralamahatmyam, 18.27-28. 


Also see Ravivarma, K.T., Parasuraman oru Pathanam, Kerala Sahitya Academy, 
Trissur, 2014, p.11. 
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quotes an early Garuda text Kriyakalagunottara. Also he quotes more 
than hundred verses from famous Saiva Paddhati text Somasambhu- 
paddhati in 11" century CE.” Moreover, Trivikrama, the commentator 
of Prayogamafjari, listed several names of Agamas and ritual manuals 
as the source material of Prayogamafjari. They are Paramesvara, 
Vijaya, NiSvasottara, Projhita, Mukhabimba, Santana, Narasimha, 
Candrabhasa, Svayambhuva, Vistara, Raurava, Makuta, Kirana, Lalita, 
Agneya, Varakhya etc.° The verses seen in the Saivagamanibandhana, 
Kalasacandrika and Matrsadbhava points out that the Kerala Tantric 
texts evidently used several Agamic treatises, popular in South as well 
as in North, as the source material for the preparation of their Tantric 
writings. 

Kerala Tantric literature has a vast area.’ The Tantric manuals of 
Kerala mostly describe temple centered rituals. Various customs and 
rituals like Kalasa, installation ceremony, anointment, procession and 
expiatory rites were performed in temples. Keralite Tantra texts mainly 
described the temple-oriented rituals and related subjects like the 
concept of temple, selection of Mantras, modes of worship, temple 
architecture, characteristics of idols, purification of idol, rites of 
installation, rites of festivals, offering of oblation, ritual procession, 
See Kriyakalagunottara, TSS edition, p. 135 & pp. 38-39; Somasambhupaddhati, 
TSS edition, pp. 437-445ff. 

Vide Sangamesan, K.M., Prayogamafyjari of Ravi A Critical Study, Un published 
PhD dissertation, Dept. of Sanskrit, University of Calicut, 2004, pp. 88-90. 


For detailed study see Tantra Literature of Kerala, Unni, N.P., New Bharatiya 
book corporation, Delhi, 2006. 
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ritual bath and expiations. Indeed, some variations can be seen in the 
concept and ritual practices of Kerala before and after the period of 
Tantrasamuccya. In Pre-Tantrasamuccaya phase, Tantric texts were 
written with due emphasis on philosophical and mythological aspects, 
such as Diksa, Atmartha-Prayascitta etc. The Post-Tantrasamuccaya 
phase or in other words, the later medieval Tantric writers mainly 
concentrate only on the practical side of Tantric rituals or temple 
rituals.* The post Tantrasamuccaya manuals also lack the doctrinal 
underpinnings provided by the earlier Tantra manuals. 
3.1. Expiatory Rites in Pre -Tantrasamuccaya Period 

Tradition says that the legend Parasurama is the early authority 
of Kerala Tantra and he has entrusted the Tantric rights to Brahmins. 
There were no textual sources available before the period of 10" 
century CE. Nevertheless, it is believed that the famous Advaita 
philosopher Sankara (CE ca century) wrote a Tantric text Prapaficasara 
related to goddess worship. Also the Tantric scriptures like Saparya- 
hrdaya, Saubhagyavidya and Subhagodayapaddhati are attributed to 
Sankara. The name Bhavatrata is mentioned in Prayogamafjari and 


Vasudeva in Rahasyagopalacintamani as earlier Tantric preceptors of 


The period of Tantra of Kerala mainly classified in to two: Pre-Tantrasamuccaya 


period and Post-Tantrasamuccaya period. Vide Sangamean, K.M., op.cit., p. 20. 
Another scholar Ajithan, P.I., classified Kerala Tantric manuals in to three stages. 
For further details see The Ritualistic Tradition of Tantra in Kerala: A study on its 
Characteristic Features and Transmission, Unpublished PhD dissertation, Dept. of. 
Sahitya, Sree Sankaracharya University of Sanskrit, Kalady, January, 2014, p. 
185. 
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Kerala. Unfortunately no work has been seen in their names. 

Many Tantric treatises have been composed in _ pre- 
Tantrasamuccya period. The works like Prayogamafjari, Visnu- 
samhita, I§4naSivagurudevapaddhati, Saivagamanibandhana, Matr- 
sadbhava and Putayurbhasa come under the period. Previous to the 
composition of TS, most of the Tantric manuals of Kerala give 
emphasis to Saiva worship, Visnusamhita is an exception. Hence the 
pre-TS phase has given importance to Saiva mode of expiations. A brief 
account of the description of the expiation seen in these texts is given 
below: 

3.1.1. Expiatory Rites in Prayogamanjari 

Prayogamanjari (PM), composed between 10" and 11th century 

CE,’ is an earlier treatise on Keralite Tantra authored by Ravi a member 


of Matharakula."° Isanagurudeva (JSGP) and Sankara, the 


” See Sangamesan K.M., op.cit., p. 82-83; Sarma, S.A.S., ““The Eclectic Paddhatis 


of Kerala’, p. 321; Unni, N.P., Introduction to Tantrasamuccaya, p. 23; KSSC, 
Vol. I, p. 200; Raman Nambutiri, E.V., Introduction to Tantrasamuccaya, Oriental 
Research Institute and Manuscripts Library, pp. 84-85. Here Sanderson asserted 
thus: “I am unable to accept the date tacitly assigned to ISanasiva on which this 
inference rests; the only firm evidence for Ravi’s date is that his Pravogamafjari 
was known to Sankaran Namputiri, who quotes it in his commentary on the 
Tantrasamuccya of his father and teacher Cennas Narayanan Namputiri, who tells 
us that he was born in Kali 4529 that is this AD 1427/8 (Tantrasamuccya, 12. 
215.). It was composed, then, not later than fifteenth century. But it is not likely to 
have been written very close in time to Sankaran Nampitiri, since that the author 
also knows the /$anasivagurudevapaddhati which also quotes Prayogamafjari. 
The Prayogamanjari reaches us with the commentary (Pradyota) by Trivikrama.” 
“The Saiva Literature”, p. 29. fn. 105. 

For a detailed discussion of the birth place of Ravi, see Sangamesan, K.M., op.cit., 
pp.73-78. 
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commentator of Tantrasamuccaya have authentically quoted the words 
of PM. This text is also known as Saivagamasiddhantasara, the essence 
of the principles of Saiva A gamas. PM is an Ekadevata Pratisthatantra 
manual, in which only the worship of Siva and related subject is 
described. 

The twenty-first Patala of PM converses the expiatory rites. It 
elucidates only temple related expiations. The impurities and bad 
obstacles which adversely affect the temple worship and the expiations 
to be done for the removal of these are described in this text. The 
impurities like occurrences of birth, death, presence of urine and blood 
in the sanctum sanctorum or temple premises and entering of Candala, 
lunatic person, dog and outcastes (Patitas) in the temple compound are 
the main causes of expiatory rites. And also the perspiration of Linga, 
presence of worm in sanctum sanctorum, chanting of trivial Mantras 
(Ksudramantra) and heretic (Pasanda) hymns also demand expiation. |! 

Various types of expiatory rites are explained in PM. Some of 
them are: Khanana Harana, Purana, Proksana, Lepanaprayascitta, 
Santihoma, Astrayaga, Nandiputja, Astrahoma, Daksina, Annadana, 


Snapana, Punyaha, Ksalana, Plavana, Snana, Marjana, Dhara, 


'' yraet ue ot oRtatted wafacteee 
Tae WSaETt aswagetah: BH WES | 
TRPraraTeettactet: Tea Terre || PM, 21.22. 
DSTA ATA TASHg hid CATA 
ferent argh Pitraagd gra feat | 
aStar Wasahrataat Tr sees 
fag usteravacmiarted aa enifa fazer PM, 21.34. 
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Avagahana etc.” Khanana (digging) is done for the expiation of 
occurrence of birth, death, presence of urine and blood in temple. In the 
part of Khanana, polluted soils are thrown away from the temple. The 
ritual of the removal of this soil is called Harana. Dahana (burning with 
fire) is also a part of Khanana. After the performance of digging the 
polluted place, it is purified with burning fire. After the performance of 
Dahana, the polluted area is filled with the urine of cow, the water 
sanctified by washing the feet of Brahmin and Pancagavya (the mixture 
of milk, ghee, curd, urine of cow and cow dung is called Paficagavya) 
and also new soil from the river or soil under the Darbha grass. 
Proksana is the sprinkling the polluted area with holy water like 
Pancagavya by chanting the Mantra of Aghora. At the same time the 
Homa sacrifice is also performed with the chanting of Sivasastramantra. 
Various types of Homa sacrifices are elucidated in PM for purification. 
For this expiation, offering of thousand sticks of custard tree, Havis 
(cooked rice), ghee, thousand sticks of Apamarga (a medicinal plant) 
and also sesame, Masa, Yava, Durva (a kind of grass) is done to the 
fire.'° For averting the above described mistakes PM recommends 
Abhiseka (anointment) of Linga using Pafcagavya, Kasaya and 
Gandhodaka.'* For purification, PM also recommended the chanting of 


Mantras like Vyomavyapi, Mrtyufjaya, Ksurika, Paficabraman, 


'2 PM, 21.41, 45, 46 & 63. 
'3 PM, 21.23-32. 
‘4 PM, 21.35. 
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Pasupata, Rudramantra, Mantras of Srikanda and Aghora.” For the 
avoidance of bad effect of mistakes and for prosperity, PM suggests 
Lepanaprayascitta. '° Mixture of materials like Candana, Karpura, 
Kunkuma and Nagakesara is used for Lepana (smearing the Linga)."” 
Santihoma, Prasannaptja and giving Daksind to the Guru are 
recommended for averting the bad effects of using trivial and heretic 
Mantras.'® Astrayaga is suggested to be performed for all types of 
obstacles. It is said that Astrayaga is importantly exhorted in 
Saivagamas.”” 

If the Linga falls down during the Bali ritual or the spectacular 
procession, expiation is to be done. The smearing with cow dung water 
and saffron water to the Linga and the performance of Punyaha are the 


expiation. Then sacrificial Homa and Snapana are also to be 


15 


PM, 21.36. 

° aor waived sitet gfeed ae! PM, 21.39. 

"7 PM, 21.38-41. 

PM, 21.47-53. 

° seqay ferraarsrraeneay fasteatt 

TAT SSMSy WTS Tat AIH | 

palgererarafad vary epeq ....11 PM, 21.54. Also See, PM, 21. 51-61. 

It describes the root Mantra, visualization of Astra with Lokapala-Astra, and 
Bhitabali as the part of the Astrayaga. The PM does not give the idea of Kalasa 
worship for the Astrayaga. Indeed [SGP referred the special ancillary Kalasa 
worship (ISGP suggested that this pot should not be used to anoint on the idol) 
and smearing of incenses on the idol as part of Astrayaga. The details of 
Astrayaga also illustrates in Kiranagama, 25.7. The Uttakaranagama, 85 
describes an Astraraja Pratista. The Somasambhupaddhati elucidate an 
Astrabhiseka (Vol. 3, p. 256) and Paficavaranastava gives an Astradhyana 
(visualization of Astra). 


18 
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performed.” PM recommended Santihoma and Nandipwyja for averting 
the bad effects of falling down of the flag post.”! If the Kalasa with the 
sanctified water breaks down, it has to be replaced with another pot and 
then a Homa sacrifice with the Astra Mantra is to be performed. After 
the Astrahoma, the Santihoma is to be performed with gifting a cow and 
giving of food (Annadana).” Expiation for falling down and breaking 
of Linga is different from the expiation for portable Linga. Santihoma 
and Daksina are considered as the main expiations. For the atonement 
of averting impurities, PM recommends various valuable things to be 
gifted to the Guru. They are gold, Dasi, brass vessel, cow and silver.”° 
3.1.2. Expiatory Rites in Saivagamanibandhana 


Saivagamanibandhana (SN) of Muraribhatta (or Muraridatta) 


°° PM, 21.63-72. 
* earn ued at Tae AT | 
Wied Ta Meat Aree Aeafag_ 11 PM, 21.75. 
PM, 21.76-79. 
* afer ufadt fret oe Sater yaa 
vaead waratacat q waa SAT | 
forest wareredtetd reer at at Sars feos | 
Wasa aa Tesersa wettest okeaetaeT | | 
tad ened facet Ger Aiea ARS WEIL | 
Wied TaReaTEeaT Met SEMA TES ATSTT | | 
AAA Ta MRT Hat Ves TRAST | 
ia fawn Aye wres ett ARS Wee | 
TEA PAST TONSA Milt WNIT | 
Wied ARAMA THOS Tet SEM PAT ASAST | | 
area ahat fageta eft zeres Af Testes | 
sateren fred mit set Meh AKA wee! | PM, 21.81-89. 
See Ms. No. 2433, Dept. of Malayalam, Calicut University; Ms. No. 18818-22, 
Trivandrum Manuscript Library; T. 379, French Institute Pondicherry; Ms. No. 
108, Puliyannur Mana (Private Collection); Ms. No. 177A, Tarananellur (Private 
Collection). 
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is an earlier Saiva ritual manual of Kerala. Trivikrama, the commentator 
of Prayogamanjari, Nilakantha, the author of Manusyalayacandrika 
and I§anaSivaguru authentically quotes the words of SN in several 
contexts. Some Scholars think that this text may be written before the 
Prayogamaijari.”” Also it is observed that SN may be an elaboration of 
PM.” The 23 chapter of SN describes expiation in detail. Similar to 
that of PM, the present text recommends expiations related to Siva 
temples. It is considered that the entering of untouchables, Candalas, 
Patitas, Sutakas, lunatic persons, impure persons, Vratyas, Pasandins,”” 
Nirmalya Bhaksakas, Brahmasvahari (A person who has stolen the 
Brahmasva) and Devalas™* or the touching of temple belongings by 


these people, their worship, use of heretic Mantras, presence of worms, 


= Sarma, S.A.S., ““The Eclectic Paddhatis of Kerala’, p. 327. 

° In his study Sangamesan K.M. alludes that SN may be a later work and may be an 
elaboration of PM. Because the author of PM stated that there is no work 
available dealing with all the Saiva rituals explained in the Saivagamas and his 
attempt is to compose such a treatise. He notes: “‘If the period of composition of 
SN is prior to that of PM, the author of PM might not have stated thus, both being 
the works dealing with Siva worship. Taking into consideration the Acaryatva 
(qualified priesthood) of Ravi, his authority in Saivagamas and accepting his 
words as authentic, it can be safely concluded that SN is later than PM, the former 
being an elaboration of later’, Sangamesan, K.M., op.cit., pp. 93-98. 

*7 The term Pasanda includes all non-Vaidika systems, the Vaisnava Pancaratra, 
Saiva-Mantramarga, Pasupata, Kapalika, Buddhism and Jainism. Sanderson, A., 
“Tolerance, Exclusivity, Inclusivity, and Persecution in Indian Religion During 
the Early Medieval Period’, pp. 162-163, fn. 15. 


°S srarrafeant a yaderes efor 


a dart a aes (2) aerate 
pared faster weatactHeq H11 See, Agama Encyclopedia, pp. 201-204. 
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termite soil, urine and other impure substances, presence of 
perspiration, entering of dog, falling down of flag staff, falling down of 
divine or royal umbrella, falling down of idol, omission of worship and 
omissions of Utasava”’ are the impurities that affect the temple and 
rituals.” 

For averting the impurities it suggests various expiations. They 
are: 1.Sthdnaguddhi 2.BimbaSuddhi 3.Feeding of Brahmin 4.Santihoma 
5.Atbhutasanti 6.Sprinkilng of Pancagavya 7.Sprinkling with 
Astramantra 8.Snapana 9.Daksina 10.Kalasa 11.Lepana 12.Punyaha 
13.Bhitabali 14.Bali for Demons (Raksasas) 15.Dana 16.Tirtha-Yatra 
17.Utsva*!18.Astrayaga 19.Gauriyaga 20.Vastuhoma 21. Recitation of 
Mantras.” 

Saivagamanibandhana prescribes expiations in a detailed way. 


Gauriyaga and Bali for demons are the special expiations recommended 


° scqarat farsty saReL WATER | 


Beetraden a waead fadiad 11 SN, p. 284. 

30 Here SN considered that the Prasada, the sanctum sanctorum, the Pitha and the 
Linga are the parts of Iévara: 
orerat wWhleea UafererraqTea | Sas RATA TAA | SN, p. 264. 

This idea is also mentioned in Visnusambhita in another way. It clearly indicates 
that temple and its parts are the body of Visnu: 

meets eke afer | VS, 25.3. 

So they equally say that impurities affected to any part of the temple will affect 
purity of the idol. Hence the expiation is to be done in these conditions. 

* sea a yateed weet aa a wre SN, p. 282. 

*° SN, elucidates various Mantras for expiations, such as Vyomavyapi, 
Paficabrahman, Dasatmaka, Mahapasupata, Ksurika, Pafcaksara, Srikanda, 
Pavamana, Annasukta, Svastisukta, Saptavyahrti, Vedadi, Pranava, Gayatri, 
Sristikta, Brahmastkta, Dhruvasukta, Asyavamiyasukta, Sivasankalpa, 
Gulphasukta, Viratsukta and Mrtyunjaya. 
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in this manual. Gauriyaga is a special type of worship, performed by 
woman in order to acquire wealth and fame. The earliest evidence of 
this ritual is seen in Kiranatantra. SN has given no more details of 
Gauriyaga in the expiatory chapter. About Gauriyaga, Goodall 
comments: “‘[...] this is plainly a tantric cult of Gauri to be performed 
primarily by married woman, presumably wives of initiates. It seems to 
be a cult that is subordinated to the cult of SadaSiva which is the main 
focus of the Brhatkalottara and because Gauri is much simple, and also 
because it seems to be implied that a woman may drop this worship if 
she is called by her husband in the middle.”** In the Bali for demons, 
SN recommends wine and fleshes as offerings.” Obviously this form of 
Bali is not evidently seen in any other Keralite Tantra manuals as 


expiation. At the end of this Raksasabali, it suggests to perform a 


> See Saiva Rites of Expiation, p. 32. Sanderson precisely envisages that: “The 


Brhatkalottara, a late Saiddhantika scripture, probably composed /compiled (AD 
900 and in Kashmir, does introduce in its Gauri Yaga Patala (ff. 111r2-118V1) a 
form of initiation through which woman as well as men may become active in the 
Mantra Marga, though woman are still barred from appointment as officiants and 
are strictly enjoined not to allow their duties as initiates to take precedence over 
their duties to their husbands. This is an initiation into the cult of Sivas consort 
Gauri”, “The Saiva Literature’’, p. 12. fn. 49. 


 catenferd fatetieer arfcorr | 


Uta alert Ta FARA | SN, p. 283. 
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special type of Nrtta.*° It is very interesting to note that the southern 
Brahmayamala text also indicates a special type of Mudranrtta at the 
end of the Bali offerings.*° SAS Sarma gives the ritual procedure of this 


Bali seen in the South Indian Brahamyamala. He says: “This is an eight 


day Bali festival each festival day is meant for one mother goddess (rice 
mixed with different substances is offered and on the eighth day the 


Pasubali [animal sacrifice] takes place. The text also mentions that other 


l’ 937 


divinities should be invited during the festiva The description of 


purificatory rites like SthanaSuddhi and Bimbasuddhi are equivalent to 

that of other Keralite texts like PM, VS and Matrsadbhava. 

3.1.3. Expiatory Rites in [sanasivagurudevapaddhati 
Isanasivagurudevapaddhati (ISGP) is an encyclopedic work on 

Kerala Tantric literature authored by ISanaSivaguru considered as 


flourished in 12™ century CE.**® This work is composed based on 


° farspes sforat g cages depcr | 
TT FAR Aa AT TST FAT II 
wg CATAca FT TPARPAaTAT | SN, p. 283-284. 
°° ofemuderat qs Bara Brahmayamala (South), IFP, Ms. T. 522, p. 78. 
Ward q scot erearleatene: | 
aprsd fasisor pracadacte: | Brahmayamala (South), IFP, Ms. T. 522, p.79. 
Sarma, S.A.S., “Matrtantra Texts of South India with Special Reference to the 
Worship of Rurujit in Kerala’, Un-Published Article, EFEO, Pondicherry, p. 4. 
Here Sarma alludes thus “‘[,..] in Kerala such dances are performed, namely by a 


37 


Kuruppu and one by Veliccapad, or oracle, before the Bali offering, known as 
““Bhutabali’’, such as can be observed in the temple Pisarikavu, Kollam, Kerala.” 
Ibid, p. 4. Sarma has shared in a private discussion that the influence of the 
practice of ritual Balinrtta may be arrived from Karnataka. 

38 For a detail discussion on the author of the text, vide Unni, N.P., Tantra Literature 


of Kerala, New Bharatiya Book Corporation, Delhi, 2006, pp. 111-124. About the 
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Saivagamas and it contains 119 Patalas. It is divided in to four sections: 
Samanyapada, Mantrapada, Kriyapada and Yogapada. The twentieth 


Patala of Kriyapada envisages the expiatory rites as follows: 

AA VASSAR ASAT | 

Seo wears waead Freat1 

Negligence and forgetfulness in ritual performances, touching of 

the idol of Siva by an uninitiated person, presence of termite soil, 
entering of owl, hawk, etc. or entering of impure persons such as 
Stitakas, Stidras in a ritual place, touch of impure substances etc. are the 
main harmful acts which demand expiation.”” This text mentions 
different expiatory rites to be performed in various situations.’ The 
concept and practice of expiatory ritual is articulated mainly in the 20" 
and 63" chapters of Kriyapada. The expiatory rites in [SGP reveals two 


types of expiations that the archaic Atmarthaprayascitta and most 


date of ISGP, S.A.S. Sarma notes: “Some historians of Kerala date the 
ISanasivagurudevapaddhati to the i century A.D. But if we consider the works 
cited by /§anasivagurudevapaddhati, especially the Somagambhupaddhati, we 
may not be able to date it earlier than the 20 century A.D. Even the Mayamata, 
which has quoted several times, has been dated to the Oo" century A.D. Another 
Saiva text, the Brhatkalottara, which has been quoted by any authors before the 
1 century; it has been quoted by authors such as JnanaSambhu and the disciples 
of AghoraSiva who belong to the 12" century A.D. Apart from this, there are no 
manuscripts of this text that date earlier than 12" century A.D. If we take the 
above mentioned points in to consideration, it is rather difficult to place this text 
earlier than 12" century A.D.,” Cf. “The Eclectic Paddhatis of Kerala”, p. 327- 
328. 

* ISGP, 3.20.1. 

*° ISGP, 3.58-61, 75, 85. 

“! See ISGP, Kriyapada, 21.122, 34.92, 35.9, 49.202, 51.48, 52.25, 53.64, 53.65, 
54.62, 54.63, 56.52, 57.55, 58.62, 59.114, 60.55, 61.35, 63.1, 63.19, 63.28, 63.38. 
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celebrated Pararthaprayascitta (Temple expiations). 
3.1.3.1. Atmarthaprayascitta 

It is recommended only for removal of the impurities occurred in 
connection with the Atmarthaptja (worship for one’s own sake) of a 
Tantric practitioner (Sadhaka). [SGP considered falling down of Linga 
as a sinful deed, so for the removal of its bad effect, [SGP 
recommended chanting of Aghoramantra thousand times along with 
Pancagavya and Pancamrta bathing (Snapana) for Linga. If the Linga 
accidently falls down from two hands, the expiation is chanting of the 
Mantra and sprinkling of sanctified water in the affected area. [SGP 
confirms breaking of Linga as a Mahapataka, so no expiation is 
recommended; therefore it is directed that the Linga has to be protected 
every time. According to this, losing, burning and depraving of Linga 
are sinful acts. The expiations are chanting Mantra hundred thousand 
times and sprinkling of sanctified water in the affected area. In the case 
of losing the Linga, the expiation is to install a new Linga in that 
place.” 

A Sadhaka, who omits the Sandhya, is directed to expiate by 
fasting and hundred times of chanting.” The expiation for stepping over 
the vessels and other accessories of Puja is chanting of Mantra five 
thousand times after cleansing them. In the case of omitting one day 


Puja, one should perform chanting of Mantra for three days. In omitting 


” ISGP, 3.20.2- 5. 
ISGP, 3.20.7. 
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two days worship, one should perform the expiation thousand times.“ 
Fasting and chanting the Mantra of Vamadeva thousand times is the 
expiation for eating reviled food.” If Sadhaka trickles his semen at 
night, he should perform the expiation of chanting Purusamantra 
thousand times.”° 

ISGP considered touching the leftovers (Ucchista) is a harmful 
act. For touching the leftovers of a person of equal caste, the expiation 
is bathing and chanting of Mantras, if the Ucchista is of an uninitiated 
person [SGP recommended chanting Mantra two hundred times, if it 
belongs to an Antyaj a,’ Sadhaka should chant Mantra for three nights. 
For touching the leftovers of a Candala, ISGP recommended bathing in 
Tirtha, chanting of Aghoramantra thousand times and Krechravrata. If 
one eats the leftovers of other people, the expiatory rite is 
Pancabrahmamandalaptja and re-initiation, in the case of eating the 
leftover of a Sidra, a Brahmin is directed to perform Krechravrata and 
chanting Mantra in five nights.” 

ISGP strictly prohibited the eating the food of Arhatas, Sakyas, 
Pasupatas and Kapalikas. If one eats the food of Kapalikas, several 


explations like Krechravrata, Candrayanavrata and chanting of 


“ISGP, 3.20.8-11. 


* ISGP, 3.20.20- 32. 
“6 ISGP, 3.20.32. 

“7 Tradition says that the Rajakas, Carmakaras, Natas, Kaivartakas etc. are the 
Antyajas. Somasambhupaddhati, p. 307, fn. 87a. 


‘8 ISGP, 3.20.36. 
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Ié4namantra hundred thousand times are recommended.” If one eats 
food of other Tantric sects especially Anyalingas, he should perform 
the expiatory rites like chanting of Mantra hundred thousand times and 
Candrayanavrata.”” In the case of touching and stepping over the 
Nirmalya, one should perform the expiatory rites like chanting the 
Mantra of Pancabrahman hundred times and Anantaya ga.! 
3.1.3.1.1. Concept of Nirmalya 
The concept of Nirmalya is deeply discussed in various Saiva 
ritual manuals. This concept manifests some socio-ethical dimensions 
and thus has cultural importance. [SGP divided Nirmalya into six types: 
Devadravya, Devasva, Naivedya, Nivedita, Candadravya and Nirmalya. 
1. Devadravya: Materials belonging to the deity like clothes, 
ornaments and incenses. 
2. Devasva: Divine Properties like Village, temples and cows. 
3. Naivedya: Rice and other things prepared for the worship of 
deities. 
4. Nivedita: The cooked rice and other things which were offered to 
the deity. 
5. Candadravya: Materials offered to the Candesa, the 
Nirmalyadhari of Siva, one of the ancillary deity. 


6. Nirmalya: Various kinds of things thrown away from the 


” Ibid. 
°° Ibid. 
>! ISGP, 3.20.13-15. 
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sanctum sanctorum, which had been offered to the deity.” 

In this context [SGP quoted the verses of Bhojaraja and says 
that, if one eats the Nirmalya; he becomes a man of lowest caste, if one 
steps over it; losses his own Siddhi (divine powers), if one smells it; that 
person becomes reborn as wolf; in touching one becomes a woman, if 
one sells it; one becomes a Candala.>* Thus, the concept of Nirmalya 
in ISGP and the quotation of Bhoja throw light on the fact that the 
earliest Saiva scriptures has shared various views about the concept of 
Nirmalya. 

The Saiva ritual manuals give a wide range concept of Nirmalya, 
the divine properties. Somasambhupaddhati states that the offered- 
materials to Candesa, cow, land, gold, garments, jewel ornaments etc. 
are divine materials.’ The Saiva ritual manuals Pratisthaparamesvara 
and PS mention six types of Nirmalaya, which is similar to that of 
ISGP.” Here PS, states that villages, female slaves (Dasi), grain, cross- 


roads are included as Devasvam.” If they are stolen intentionally, 


” faoterten wfeaeareds tt Tee | 
case W tard det a Prater | 
ered FT PAT AST Aaa | | 


TRO saat CITA | 
tad toaster oradarie Te | | 

caret safer Adel ATT a EI 

Mater West oT TTA | 

TAMTNTS Setatt PATS TA PET | 

uigad uta fated arqesarcdt Hares | [SGP 3.20.15-19. 
ISGP, 3.19-20. 

Somasambhupaddhati, 1.5.6-7. 

Cf. Pratisthaparamesvara, 17.165-166; PS, 193-95. 


PS, 193-95. 


53 
54 
55 
56 
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Trilocana prescribes reciting the Aghoramantra two lakh times and if 
unintentionally, one lakh times as expiation.”’ Trilocana also deliberates 
that if one should give away the Nirmalya, he becomes a flesh eater in 
his next birth; if one eats it, he becomes a man of lowest origin 
(Matangah); if one steps over it, he losses success (Siddhihani); if one 
smells it, he becomes a wolf; if one burns the Nirmalya inappropriately, 
he becomes a Candala; if one sells it, he becomes a wild tribal (Sabara); 
by touching the Nirmalya, one becomes a woman,>° 
Trilocana prescribes various expiations related to Nirmalya. It 
mentions that, if one eats the Nirmalya unknowingly, he should recite 
the whole Samhitamantra one lakh times, if one intentionally eats it, he 
should act a re-initiation for purification.” And it also suggests the 
recitation of Brahmamantra and Aghoramantra for touching, stepping 
over, eating and smelling of Nirmalya.” Most of the Saiva scriptures 
say that consuming of the Nirmalya is a sinful act. [SGP has established 
various types of expiatory rites for all sins. They are Vrata, Upavasa, 
Krechracandrayana, chanting of Mantra, Homa sacrifice, Dana, bathing 
in Tirtha, Sivarccana etc.’ 
3.1.3.2. Pararthaprayascitta 


These types of expiatory rites are usually performed in temples 


°7 Tbid., 196-197. 

8 Tbid., 202-203. 

°° Tbid., 204. 

°° Tbid., 204-218. 

°! ISGP, 3.20.38.1-2. 
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for the removal of impurities affected to sanctum sanctorum and idol. 
Some of them are given below: 
Astrayaga: It is a special rite of fire expiation. The ferocious form of 
Siva is contemplated in this fire expiation. The presence of mushroom 
and worm in the sanctum sanctorum, entering of menstruated woman, 
entering of some animals, seeing bad omen or portent, falling of meteor 
in temple premises, seism etc. are the reasons which compel to perform 
this Astrayaga ritual. 
Mahadosaprayascitta: If the Siva idol is touched by an un-initiated 
person or by those belonging to other Tantric religions, [SGP 
recommends Mahadosaprayascitta (the expiation due to the giant fault) 
for averting the impurities. Sacrificial gift (Daksina), oblation (Balt), 
feasting of Brahmins, fire sacrifice etc. are the parts of this expiation.™ 
Succinctly [SGP suggests sprinkling of sanctified water (Punyaha), 
smearing of incense, Avagaha (submerging), Snapana, Mahaputja with 
Agnikarya, Bhutabali and Jayabali as expiations.™ 

It can be seen that almost all of the expiatory rites seen in [SGP 
are identical to that of Somasambhupaddhati, a most celebrated Saiva 


Paddhati manual in South India.® Somagambhu considered that the loss 


° The ritual procedure of Astrayaga is succinctly described in the Kriyapada of 


ISGP, 64. 89-100, also see PM, 21. 54-61. 

See ISGP, Kriyapada, 63. 75-88. 

ISGP, Kriyapada, 63.62, 63, 76, 77, 79, 80, 87, 91, 92 & 94. 
Somasambhupaddhati of Somasambhu is a very famous Saiva ritual manual in 


63 
64 
65 


South India also called Kriyakandakramavali, composed in 1048/9. 
Somagambhu was an abbot of the major Saiddhantika monastery at Golgi (Gurgi) 
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and theft of Linga, touch of the Linga with the foot, the presence of 
perspiration, urine, blood, menstruated blood and semen, touching of 
Linga by un-initiated persons or Varttakas, Natas, Svapacas, Vama and 
Daksina Tantric sects, omission of worship, eating of Nirmalya, eating 
of food from the hands of other castes, touching and eating of left 
over’s etc. are the impurities affecting the Sadhaka and an idol. For the 
cleansing of impurities, it suggests recitation of Gayatri, Ajatamantra 
and Aghoramantra; and it recommends fasting and eating of 
Pancagavya. It deems that Aghoramantra and consuming of 
Pancagavya is the most important purifier of all sins.°° The concept of 
Nirmalya and the touching of leftovers are very identical in ISGP and 
Somagambhu. Nonetheless ISGP seriously discusses Atmartha- 
prayascitta. But, the other ritual manuals of Kerala did not give the 
consideration of Atmarthaprayascitta. They duly and lucidly give 
importance to the temple expiations only. 
3.1.4. Expiatory Rites in Visnusamhita 

Visnusamhita, composed between 11" and 14" century CE,” is 


another important Tantric work of Kerala authored by Sumati, a 


in the kingdom of the Kalacuris of Tripuri. See Sanderson, “‘The Saiva 
Literature’, p. 21. 
°° sratreudl alfa Hera: | Somasambhupaddhati, p. 247. 
USMeaate vith Heda: | Somasambhupadahati, p. 323. 
For a discussion of the date of the text, vide Marzenna Czerniak-Drozdzowics, 
"Visnusamhita’s Five-Fold Classifications and Explanation of the Name 
Pancaratra’”’, Cracow Indological Studies, Vol. VIII, 2006, p. 131. Also see Tantra 
Literature of Kerala, pp. 37-38. 
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Brahmin scholar.® This text is divided in to 30 chapters (Patalas) and 
the expiatory rites are elucidated in the 25" chapter. PM focused only 
on the Saiva worship and Saiva temple rituals, similarly VS focused 
only on Visnu worship and temple rituals related to Tantric 
Vaisnavism. VS also considered temple and its parts as the body of 
Visnu.” 

The entry into the sanctum sanctorum or worship done by the un- 
initiated persons, untouchables, thief, Vratyas, Pasandins, Devalas etc., 
omission of worship, falling down or breaking down of idol, 
perspiration, appearance of laughing and crying of an idol, presence of 
blood, lymph, tear, termite soil and worms in sanctum sanctorum and 
other temple parts, occurrence of quarrel, birth and death in temple 
premises, entering of dog, worship of heretics and use of heretic 
Mantras, are the major causes leading to expiation. ” 

The above described incidents cause for the impurity of temples. 
VS suggest seven kinds of purification (Sthanasudhi) for averting these 
impurities. They are Khanana (digging), Harana (removal of the soil), 
Dahana (burning with fire), Purana (filling with new soil), Gonivasana 
(stalling of cows and feeding them), Viprocchista (left-over of 


Brahmins’ food) and Gavya (sprinkling with the fivefold products of 


° gnfaatt detsenfetteracr aa | 
aeraeranearan Feet fersopatect 11 VS, 1.8. 

° grremiticrar wees meso) VS, 25.3. 

1 VS, 25.3-14, 25.20. 


130 


cow).” In this expiation, the feet of Brahmins are washed with water 
and this water is sprinkled in the affected areas. Another expiatory 
action prescribed in VS is giving Payasa to a Vaisnava Brahmin. After 
giving the Payasa, the left over’s (Ucchista) are strewn in the polluted 
area.” In addition to these another seven types of purificatory 
expiations for the idol (Bimbasudhi) are elucidated in this text. They are 
Ksalana (washing), Plavana (flooding), Snana (bathing), Marjana 
(brushing), Dhara (streaming), Avagaha (immersion) and Abhiseka 
(anointment).” VS recommended various Mantras to be used for 
expiations, such as Paficopanisadmantra, “ Purusasukta, Pavamana, 
Valakhilyamantras, Astaksaramantra, Narayanasukta, Sristikta, 
Raksoghnamantra etc. For the removal of impurity of the temple 
compound and sanctum sanctorum, VS recommended several rituals 
like Raksoghnahoma, Santihoma, Kalasa, Avagahana, Snapana, feeding 
and ritual gifts to a Brahmin, Pancaka, Punyaha and Bali. 

The 28" chapter of VS describes the causes of impurities to be 


affected the idol or temple premises. It considers the physical contact of 


"caer exo are: yet Tia 


faa get ao aca ways: | VS, 25.16-17. 
TateparHled fararete ere | | 
TH Paes faa Wea SOTA Te | 
agree ed faedg mete fait: fed VS, 25.19-20. 
° STATA SERA | 
arated WwaetsHisa aa 11 VS, 25.21-22. 
™ For the details of Paficopanisadmantra see Paramasamhita, 2.30 and I§vara- 
samlhita, ch.19. 
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the idol with low grade Brahmins, Siidras, thieves, sculptures of seven 
classes, outcastes, kings, Vaisyas, Svapaka, ladies etc. is the main cause 
leading to expiation. In this occasion VS also elucidates the remedies 
for the ritual lapses. They are sprinkling of water, feeding of the 
Brahmin, Snapana, Homa, various ritual gifts such as gold, cow etc., 
Kalasa, sprinkling of Pancagavaya, recitation of Pancopanisadmantra, 
Visnusukta, Astaksara, Dvadasaksara and Vyahrti. It is an interesting 
fact that this ritual manual points out the significance of the 
Pavitrotsava. The earliest Pancarata manuals viz., Padmasamhita and 
Jayakyasamhita alludes that the Pavitrotsava is a yearly expiatory ritual 
for pacifying every mistake that happens in the temple rituals.” Ute 
Husken remarks: “‘the Pavitrotsva is performed in order to pacify any 
deficiency in the Mantras and so on, in order to pacify lapses in 
(Mantra) recitation, fire sacrifices and ritual actions, .... and in order to 
complete what is deficient because of too less or too much, or to make 
good for the evil consequences of incomplete practice or because of the 
deficiencies in the rites in Mantra recitation, in worship and so on.”””6 

According to Ute, the South Indian Vaisnava temples obviously 


perform the Pavitrotsava as yearly expiatory ritual for averting any 


® aeeinfeeen Padmasamhita, Caryapida, 14.34. 
wuemisparenagida Jayakhyasamhita, 21.6-7. 
PPIs UA AIRS 
craartang far aad ART wag: 11 Jayakhyasamhita, 213-4. 
’° Cf. Husken, Ute, “Pavitrotsava: Rectifying Ritual Lapses”, p. 2. Vide https:/ 
www.academia.edu/6191892/Pavitrotsava_On_Rectifying_Ritual_Mistakes. 
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mistake that happens in the ritual procedure of temples. Moreover this 
ritual is mainly performed for the pacification of the lapses or excess or 
mistakes occurring in the previous ritual year intentionally or 
unintentionally."’ VS also have described the detailed ritual 
performance of Pavitrotsava in the same way.”® The present day ritual 
scenario of Kerala Visnu temples does not follow the ritual procedures 
of Pavitrotsava.” 

VS gives emphasis only to the Visnu. This text strictly prohibited 
the entry of Vratyas and Devalas in to the temple, because the Vratyas 
are the devotees of Siva. It is observed that the Saiva-Vaisnava 


conflicts are not much evident in Kerala.*” But, the words of VS clearly 


” Ibid. 
’§ Ritual details of Pavitrotsava, See Visnusamhita: 


Ter Bae ost frenet aA Fa 
TA HATA SS UTA BTL | 
TAOS Fact vat great | ata | 
aaa lad oat aad vest g aT 


aaa Yt wt dare fatsaarr 11 VS, 28.70-93. 
” The present day ritual scenario of Kerala mostly used the Tantrasamuccaya style 
of ritual. TS does not recommend this type of Utsavas. It is observed that the 
Tiruvalla (Vallabha) temple and Padmanabha Swamy Temple at 
Tiruvanantapuram follow a special type of Pafncaratra method of rituals and 
annual rites. 


80 7 4 j re, 3 : 
Indications of harmony and conflicts between Saiva and Vaisnavas were seen in 
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show that the Saiva-Vaisnava enmity has existed here. The prominence 


of Brahmanical priest hood is also seen in VS. This text gives 


importance only to the Vaisnava Brahmins.* 


1 


3.1.5. Expiatory Rites in Matrsadbhava 


Matrsadbhava®’ is an essential Tantric treatise of Kerala which 


mostly deals with goddess centered (Sakti oriented) worship. The ritual 


system of Rurujit is an extensive example for this Sakta ritualism. 


Saikara, the commentator of Sesasamuccaya considerably referred this 


text.*° Several similarities are seen between Matrsadbhava and SS. It is 


Kerala Tantric ritual manuals. S.A.S Sarma evidently described this issue thus: “It 
is in later literature, such as the [§4nasivagurudevapaddhati, that we find reflected 
the syncretistic tradition now commonly dubbed “Kerala Tantra’. The 
I§anasivagurudevapaddhati, although it refers to itself as work of the 
Saivasiddhanta, it deals primarily with Saiva system and describes Saiva initiation 
in detail, nevertheless it also describes Saiva and Vaisnava deities, such as 
Ganesa, Durga, Ksetrapala, Candesvara, Indra, Narasimha, Varaha, Sudarsana, 
Vamana etc. The text also introduced the deity Saikaranarayana, which is a form 
that represents both Siva and Visnu. The Tantrasamuccaya, which is later in date 
than the [$anasivagurudevapaddhati, is a ritual manual widely used in Kerala for 
temple rituals and deals with seven deities viz. Visnu, Siva, Saikaranarayana, 
Durga, Subramanya, Ganapati and Sasta. This text is an important example of the 
harmonious synthesis of the Saiva and Vaisnava liturgical systems. ..... The 
Sesasamuccaya in particular further described in detail rituals related to Sakta and 
other systems, such as those focused on the worship of other gods, such as 
Brahma, Surya, Vaisravana, Virabhadra, Saptamatr, Ksetrapala, Rurujit etc...”, 
Sarma, SAS, “Harmony and Conflicts between the Saiva and Vaisnava Systems - 
The South Indian Scenario”, Darganasudha, ed. Sundareswaran, N.K., 


Publication Division, University of Calicut, p. 105. 


*' foo wert sonar VS, 25.20; wees aerarat g ss VS, 25.83. 


Ms. No. 1017-A, 1017-B (Malayalam Script), T. 792 (in Devanagari), 
Trivandrum Manuscript Library; Ms. MT 5126 (in Grantha Script) Government 
Oriental Manuscript Library, Chennai. 


2 FIGAS HATTA haa TTT oe. || Vimarsini on SS, 7.1. 
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assumed that the date of this ritual manual is in between 11 and 12™ 
centuries CE. The 25" and 28" chapters of this text deliberate the 
expiatory rites. This ritual manual elucidates a detailed way of 
Prayascittahoma with Agnikarya in 35" Patala. The causes of 
impurities affected in rituals or sanctum sanctorum seen in this text are 
mostly same to that of Visnusamhita, Saivagamanibandhana and 
Prayogamanjari. Accordingly this ritual manual prescribes Bimba- 
Suddhi, SthanaSuddhi and Santihoma as the expiations in 23” chapter.*° 
These ritual details are also same to that of the early Tantra manuals of 
Kerala. It suggests most of the expiatory rituals in a Sakta way. 
Unfortunately this chapter is incomplete. 
3.1.6. Expiatory Rites in Putayurbhasa 

Putayirbhasa, also known as Kriyadipika, is a Keralite work 
written in a hybrid language of Sanskrit and Malayalam by Vasudevan 
of Putayur or Puntottam family. The most celebrated Keralite Tantra 
text Tantrasamuccaya and Putayurbhasa shared several common 
features. N.V.P. Unithiri opines thus: “‘There are twelve chapters called 
Patalas in both Kriyadipika and Tantrasamuccaya. A comparative study 
of each chapter of these two works would reveal that the contents of 


9986 


them are more or less the same.” Also in the case of expiatory rites, 


va Ajithan, P.I., op.cit., p. 208. Sanderson has precisely noted that the date of 
Matrsadbhava predates to fifteenth century. Vide “The Saiva Literature”, p. 5If. 
The Prayascittapatalas (25 & 28) of Matrsadbhava are given in the appendix I (B) 
of this thesis. 

ae Unithiri, N.V.P., “Is the Tantrasamuccaya an Original work?’’, Indian Scientific 
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Putayurbhasa and Tantrasamuccaya shared several common features. 
The Putayurbhasa elucidates the causes of expiatory rites in a detailed 
way, which is seen very brief in TS. A comparative study of expiatory 
rites in Putayurbhasa and Tantrasamuccaya may reveal some new 
lights. The Putayurbhasa has recommended expiatory rituals like 
Valiya CatuSSudhi, Mahakumbha of Visnu, Siva and Subrahmanya, 
Atbutasanti, Dahanaprayascitta, expiations in special occasions on 
impure touching (Sparsanadi-Prayascitta), Bhtparigrahadi-Prayascitta 
and Jaladhivasa-Prayascitta. The expiatory chapters in TS did not 
discuss the above mentioned expiatory rituals. At the same time the 
commentators of Tantrasamuccaya, viz., Kuzikkattu. Mahesvaran 
Bhattatirippad (in Kuzikkattupacca) and K.P.C. Anujan Bhattatirippad 
(In Malayalam commentary of TS) also included the above mentioned 
expiatory rituals. 
3.2. Expiatory Rites in Tantrasamuccaya 

Tantrasamuccaya is the most popular work in the history of 
Kerala Tantric literature. T. Ganapati Shastri rightly observed thus: 
“The Tantrasamuccaya is a collection of subjects dealing with the 
rituals of consecration, daily worship, festivals and other kindred 
matters of the deities in temples which are elaborately explained in 
ancient original Tantric literature. It is now accepted as the high 


authority in Kerala on matters connected with the temple worship.””*” 


Traditions , University of Calicut, 2006, p. 272. 
of Unni, N.P., Tantra Literature of Kerala, p. 227. 
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The author of this work is Narayana, a member of the famous Brahmin 
family Cennas (Jayantamangalam) near Edappal in Malappuram 
district. Scholars confirmed that the work was composed in the second 
half of 15" century CE.** The text is divided in to 12 chapters. 
Vimarsini (by Sankara) and Vivarana (by Krsna Sarman) are the two 
commentaries of TS. Kuzikkattupacca is one of the important 
Malayalam commentary composed by Mahesvaran Bhattatiri of 
Kuzikkattu Illam. The tenth Patala of TS describes various kinds of 
expiatory rites for the removal of impurities and bad effects. 
3.2.1. Causes Leading to Expiatory Rites in TS 

In contrast to early texts, TS deals expiations linked with seven 
deities. Hence it maintains several common characteristics in the 
elucidation of impurities and its expiations. According to TS the causes 
that affects the sanctum sanctorum and temple compound are the 
occurrence of death and birth in temple courtyard and Mandapa, falling 
of urine and blood in the temple, entry of outcastes and also the entry of 
owl, hawk, crow, dog, ass, camel, jackal, monkey and serpent. Shake 
and falling down of idol, presence of perspiration in idol, feeling sorrow 
and laughter in the idol, presence of mushroom and worm in the 
sanctum sanctorum, omissions of rituals are the other causes that affect 
the purity of the temple. Use of heretic and sorcery Mantras, 


worshipping with the hymns of another deities, use of impure and unfit 


88 Ibid, pp. 228-229. Also see Kunjunni Raja, K., Contribution of Kerala to Sanskrit 
Literature, University of Madras, 1980, p. 68. 
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flowers, water, Nivedya and other offerings, smearing of severe and 
pungent substances like pepper etc. are also the causes of bad effects in 
temples.*” 
3.2.2. Different Expiatory Rites in TS 

TS recommended various needed expiations for all the above 
mentioned contexts. TS consider that the idol and temple are the body 
of the deity. Hence the bad effect and impurity together affect the idol 
and the temple compound. So the expiations are recommended to be 
performed in sanctum sanctorum, temple courtyard and in the idol.” 
Some of the different kinds of expiatory rituals suggested in TS are 
given below. 
3.2.2.1. Sthanasuddhi and Bimbasuddhi 

TS indicate seven kinds of Sthanasuddhi (purification of the 
affected place) and Bimbasuddhi (purification of the idol) for the 
removal of impurity: 

Gt Bt ete: GOT TST | 
fife a ned a adar SITET 

These seven types of purification are also elucidated in Visnusamhita, 
with detailed description.” An addition seen in TS is that the polluted 
place is to be dug with a spade of Khadira wood (Mimomsa Catechu) 
® TS, 10.2-4. 
” TS, 10.5. 
*! TS, 10.6. 
The purificatory rituals SthanaSuddhi and Bimbasuddhi are also discussed in the 


expiatory chapters of Saivagamanibandhana and Matrsadbhava with slight 
variations. 
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and the chanting the Astramantra of particular deity at that time. The 
removed soil is to be deposited in the southeast corner of the temple 
compound. After the removal of the soil, the polluted place is burnt with 
Darbha grass and Samit with the chanting of Astramantra. After the 
removal of ash, the affected place should be sprinkled with cow’s urine, 
water sanctified by washing the feet of Brahmin and Pancagavya. After 
performing the sprinkling of sanctified water, an Astadala diagram 
(Lotus with eight petals) is to be drawn there and the worship of 
particular deity with Mulamantra is to be performed. If the affected 
place is especially related to the temple, an additional Punyaha and 
Prasadasuddhi should be performed.” TS elucidate seven types of 
purification of the idol. They are washing, plunging, bathing, rubbing, 
pouring, submerging and dipping in water: 
ACMI Sa | 
aRTaMEaIeT wat fara 11 

These seven kinds of purification are also seen in the earliest ritual 
manuals of Kerala. 
3.2.2.2. Catussuddhi, Dhara and Avagaha 

For the purification of idol and the removal of bad effects, TS 
recommended Catussuddhi, Dhara and Avagaha. Catussuddhi is a type 
of KalaSa ritual using four kinds of materials. For this expiatory ritual a 


proficient priest shall draw four Svastika diagrams in front of sanctum 


°° TS, 10.6-10. 
2 PS TO TT: 
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sanctorum and locations like Agnikona (Southeast), Nirtikona 
(Southwest), Vayukona (Northwest) and Iéanakona (Northeast). Two 
pots are kept in the two Svastika diagrams and two shallow vessels 
made of bell metal are arranged in the other two diagrams. In the first 
vessel placed in Agnikona, Darbha grass, termite soil and barks of 
milky trees should be kept; in the second vessel placed in Nirtikona 
keeps substances like Aksata, Astagandha and flowers; in the third pot 
placed in Vayukona keeps the substances like Gandha, flower, Aksata, 
fruit, Darbha grass and gold, and in the last pot placed in ISanakona 
keep the substances like Gandha, flower, Aksata, gold, fruit and Darbha 
grass. The four Kalasas are sanctified by chanting Mulamantra and 
related Puja. After the Puja of Kalasa the main idol is consecrated with 
sanctified water in order. At the time of Kalasabhiseka (Anointment) 
also the Mantras like Apya (beginning with apohista), Pavamana 
(beginning with svadhistaye) and Hotr (beginning with cittisruk) are 
used. In the case of Siva, Paficabrahmamantra is especially used.” 
Dhara is the continuous pouring of sanctified water and similar 
substances over the idol. For this, at first the priest draws a Svastika 
diagram and keeps paddy over the diagram, a big metallic pan is 
installed over the paddy and pure water is filled in the vessel. A couple 
of fish made of gold and a pair of tortoise made of silver are put in to 
the vessel. Then water is sanctified with Mantras like Ganga and 


Varuna. After worshipping the big vessel, the main priest enters the 


> FS 10.19-14: 
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sanctum sanctorum and the Dhara vessel is fixed above the head of the 
idol and the water is dropped through the tip of Darbha grass 
continuously for three hours. Meanwhile the Brahmins sit around the 
vessel with Darbha_ grass, chanting the Mulamantra and 
Paficabrahmamantra of particular deity, Stryagadyatri, DaSapranava, 
Pavamana and the Purusasukta at the same time.” Avagaha is a type of 
bathing ritual like Kalasa. For this the priest should draw two Svastika 
diagrams and two pots are placed over the paddy in Svastika. After the 
purifying worship, Paficagavya is filled in one pot in specific 
proportions. At the time of filling Pancagavya, the priest should chant 
Pranava and Mulamantra of the particular deity. Another pot is filled 
with incense water (Gandhodaka) and Astagandha water. After the 
Avagaha Kalasa ceremony, the priest should perform the worship of 
idol until the time for bath and shall prepare a nest with the branches of 
trees used for sacrificial purposes. The branches of trees are placed 
around the idol, and the idol is adorned with new cloth and Darbha 
grass. At the time of anointment the Brahmins chant relevant Mantras. 
Then the idol is anointed with Pancagavyakalasa. After removing of 
Pancagavya, Payasa is offered to the deity. Secondly the idol is 
anointed with the Astagandhakalasa and Nirajana (waving of lights) is 


to be performed.” 


°° TS,10.15-22. The earliest ritual manual Visnusamhita elucidates the detailed 


description of Dhara in the PrayaScittapatala. See VS, 25.25-34. 
” TS, 10.23-26. 
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In the case of Siva, TS indicates special treatments. After the 
filling of Pancagavya, the priest should perform chanting the Mantras 
like Pranava, Prasadamantra, Pancaksaramantra, Mahavyomavyapi- 
mantra, Laghuvyomavyapimantra, Paficabrahma and Srirudra. 
Moreover a Homa sacrifice is performed by chanting Mantras like 
Aghora, Mulamantra and Pancabrahma. 

If the bad effect and impurity are very serious, each of the 
Pancagavya substances is used for anointing the idol for five days 
separately. At the end of the Avagaha ceremony the idol is also 
anointed with Astagandha water. If it is a minor impurity, only 
Pancagavya is anointed over the idol.” 
3.2.2.3. Pancaka 

Pancaka is another expiatory ceremony for the purification and 
removal of illness. Five Svastika diagrams are drawn; one at the centre 
and four on the sides. Five pots are filled with sanctified water and the 
Pancatattvamantra of particular deity is chanted. After the worship, the 
idol is anointed with five pots at the time of bathing. If the impurity is 
very serious in nature, TS recommended Samadhiyuktapancaka. This 
Pancaka is performed from Bimbasuddhi up to Avagaha. The 
visualization of Prthvitattva and particular deity are the part of this 
ritual. Also Dhyanadhivasa, Andabheda, Lipipranadyama, Pithanyasa, 


Sadadhvanyasa are performed for this Pancaka ceremony.” 


PE AGOTIR. 
”° TS, 10.29-31. 
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3.2.2.4. Kaumarakalasa 

TS indicate a special mode of expiation for the deity 
Subrahmanya, called KaumarakalaSa. For this Kalasa, initially an 
Astadala diagram is drawn and a pot filled with sanctified water is 
installed on the diagram. Pafitcagavya and Vikira’”” are kept in the left 
and right side of the main pot. At the time of Abhiseka, the priest and 
his assistants touch the Kalasa with the Darbha grass and chant the 
Mantras like Rudrasukta, Kumarasiukta, Sakunasukta, Svstisukta, 
Sridaivata, Sristikta, Sannamantra, Nrsamjnasukta, Purusasukta, 
Milamantra of Subrahmanya, Skandagayatri, Sanmantras, twelve 
names of Skanda and Pranava. After the anointing of the main pot, the 
Pancagavya and Vikira are sprinkled on the idol. In the case of the 
presence of serious impurity and related problems, considering the 
financial position of the owner and the situation of the space and time, 
the expiations like Catussuddhi, Dhara and Bimbasuddhi are also 
performed.'”' 
3.2.2.5. Proktahoma 

TS severely suggests that for doing the Proktahoma of Siva, 
Sankaranarayana, Skanda, Sastr, and Ganapati are arranged in the right 
side of sanctum sanctorum and also the Proktahoma is done before the 


Prayaécittahoma. For this Proktahoma of Siva and Saikaranarayana, 


'0 The materials like Paddy, Yava, Sesamum, rice, black gram, mustard, Durva 


(Green Grass), tips of Darbha grass, tips of KuSa, Tulasi and Kesara (Filament) of 
lotus flower are jointly called Vikira. TS, 10.33. 
'! TS, 10.32-36. 
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use the Mantras like Astramantra, Aghora, Sadyojata, Isdanamantra, 
Vamadevamantra, Aghoramantra, Tatpurusamantra and Pancapranava- 
mantra. The five actions like Garbhadhana, Pumsavana, Simantonna- 
yana, Jatakarma and Niskramana are included in Proktahoma. A pot is 
sanctified near the altar for the purification of idol. Materials used in the 
Homa sacrifices are Ficus Racimosa, roots of Achyranthes aspera, ghee 
and Havis (cooked rice). These materials are put in to the sacrificial fire 
1008 times. And Dirva, sesame, mustard, Phaseolus Mungo, Paddy and 
Yava are put 108 times; ghee, Havis and honey are to be poured into 
fire by chanting Mrtyunjayamantra and at the end of the ceremony, the 
Sampada (The balance ghee collected after each pouring into fire) is 


102 
For 


kept in the pot with which the idol is anointed at the time of bath. 
the Prokta of Sastr, Mulamantra, Revantadi Sanmantra and 26 
synonyms of Sastr (Aryadi) are chanted in this Homa. Materials used 
for this Homa sacrifice are ghee, cooked rice, parched rice, mustard, 
milk, curd and honey. The materials for oblations like ghee, cooked 
rice, parched rice, mustard, Yava, sesame, milk, curd, and honey are put 
in to the Prokta fire with the Mantras similar to six Mantras of Skanda 
(Sanatkumaradi-Sanmantra), MUlamantra of Skanda, Skandagayatri, 
twelve names of Skanda and Vyahrti are to be used in Skanda’s 
Proktahoma. 


At the end of this ceremony, Durva grass is dipped in 


Trimadhura (Mixture of three sweet materials) and put into the 


' TS, 10.39-40. 
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sacrificial fire 3000 times, then Svistakrt Homa is performed and the 
Sampada is kept in the pot and the idol is anointed with sanctified 
water. The major hymn rat cat Waa garae.... is used for the Prokta 
Homa for Ganesa. Bilva, ghee, cooked rice, parched rice, bruised rice, 
dried rice, sesame, cake with molasses and rice cake are put in to the 
fire with the chanting of Vyahrti. Curd, milk, honey and ghee are also 
put in to the fire.'”° 
3.2.2.6. Prayascittahoma 

TS indicates that PrayaScittahoma is to be performed after the 
Proktahoma. For this expiation, the priest shall kindle fire in a pit in 
front of the sanctum sanctorum. A pot is placed near the pit (Kunda) 
and it is to be sanctified (for anointing the idol) with the Mantra 
indicated in connection with Pancabhiseka. Ghee is to be poured in the 
fire 3000 times. After that, the Samit, ghee, paddy, sesame and parched 
rice are put in to the fire by chanting the Mulamantra. Then 112 twigs 
of Palasa are to be put into the fire with Vyahrti. At the end of this 
sacrifice, curd and ghee are poured in to the fire by chanting 
Stiryagayatri. 

Prayascittahoma can be done in single pit or several pits around 
the sanctum sanctorum depending on the seriousness of the impurity. 
According to the variations of impurity, Prayascitta ritual can be done 


in the four corners or eight directions of the temple courtyard. If the 


'3 TS 10.41-43. 
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blemish is very serious, Prayascittahoma is performed in the two sides 
of the temple (the zodiac consisting of 12 signs are to be used) by 
chanting Viharanamantra. At the end of this sacrifice, Sampada and 
sanctified water are poured on the idol intended for the expiation. 

The Prayascitta Homa may be done in four corners by using 
Palasa in the central pit and the sticks of four milk trees are put in other 
pits. If the pits are eight in number, use the sticks like Palasa, Khadira, 
ASvattha (Ficus Religiosia), Plaksa (Ficus Venosa), Nyagrodha (Ficus 
Indica), Bilva, Audumbari (Ficus Recimosa) and Kasmari.'”* In the 
case of Durga, the expiatory fire sacrifices are performed in the 
northern and southern direction of the temple. In the northern direction, 
construct a pit in the shape of a triangle and the pit in the southern 
direction should be built in the shape of crescent. Initially kindle the fire 
and perform the domestic rituals from Garbhadhana to Cudakarma. If 
the blemish is more serious, a square pit should be made in the east and 
another pit of circle shape may be made in the west for expiation. 
Materials like Khadira, Palasa, Asvattha, Udumbara, Vata, Anjali, 
Bilva, Ficus Racimosa, Achyranthus aspira, sesames, bamboo rice and 
ghee are put in to the fire. Mantras like Pancadurgamantra, Mrtyunyja- 
yamantra, Mulamantra are chanted in this ritual./”° 
3.2.2.7. Santihoma 


For the Santihoma of Skanda, pits are made in the four sides or 


'4 TS, 10.45-49. 
'°5 TS 10.50-52. 
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eight sides in the temple courtyard. Five or nine priests shall attend this 
ritual. These expiatory Homas are continuously performed in 12 days 
and sanctified Kalasa should be poured on the idol. In the emergency 
circumstances, the expiatory Homa can be done thrice a day and also 
sanctified water shall be anointed on the idol.'”° Kadamba, Vata, 
Udumbara, Asvattha, Plaksa, Palasa, Madhtka and Kapitha substances 
are used in this Homa. Mustard and sesames are put in to the fire by 
chanting the Bijamantra. 

The 12 items Achyranthus aspera, Amrt, cacalia rotundifolia, 
cisus pedata, Bhadra, Anjali, Durva, Mustard, paddy, Yava, sesame and 
cooked rice are put in to the fire with chanting the Mantras like 
Paficatattva, Dvadasaksara, Astaksara, Gayatri, Nrsukta and 
Purusastkta in Visnu temple.'”” 

For the Santihoma of Siva, the following 14 objects are offered 
in to the fire by chanting Mantra of Tatpurusa: Plaksa, Ficus Recimosa, 
Ficus Indica, Ficus Religosia, ghee, Havis, Durva grass, honey, ghee, 
milk, parched rice, mustard, sesame, Yava, paddy, fried or roasted rice. 
Santihoma of Ganeéa is similar to that of Siva, the items are almost 
similar for other above mentioned deities. At the end of this Homa ritual 
sanctified water shall be anointed on the particular idol of deity.'”° 


Svasantihoma is a type of Santihoma done in the south east 


'°6 TS, 10.53-54 
'°7 TS 10.56. 
'8 TS, 10.57-58. 
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corner of the temple in the case of the blemish caused by the touching 
of a dog. For the removal of bad effects and cleansing of the impurity, 
TS recommended chanting with the Mantras like Narayanasukta, 
Sristkta and six Mantras beginning with ato devah and also 16 Mantras 
beginning with Nasadiyastikta. The sticks offered in the fire are 
Nyagrodha, Khadira, Plaksa, Palasa, Patola and Asvattha. At the end of 
this sacrifice, sanctified water is anointed on the idol for removing of 
impurity. u 
3.2.2.8. Tattvahoma and Tattvakalasa 

For Tattvahoma, the priest shall make a pit in front of the 
sanctum sanctorum and create a diagram of lotus with eight petals. The 
pot is filled with sanctified water and worshipped with the proper rites. 
Lipipankajapuja and Tattvavahana are the parts of Tattvakalasa. 
Pithaptjamantra and Mirtiptjamantra are used in Tattvahoma. Samit 
and Havis are the main substances used in this fire sacrifice. 
Visualization of Kopatattva, Pranavatattva, Paficatattva and Jivatattva 
are very important in this observance. In the case of Siva, the priest 
should perform the visualization of Sivatattva. At the same time, in the 
case of Skanda, the priest shall perform Dhyana of Ksetrajnatattva. The 
end of this ceremony, the Sampada is kept in the Tattvakalasa and 
anoints the idol with the Kalasa-water. Finally, the priest shall perform 


Saparivarapuja (the complete ritualistic worship) and Sribhttabali.'”° 


' TS, 10.59-61. 
0 TS 10.62-66. 
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3.2.2.9. Bijankuraprayascitta 

If the seed, prepared the rituals, is not seen sprout in the proper 
time or it’s lost, TS recommended a Bijankuraprayascitta, the expiation 
for Un-seedling. For this expiation the defective seeds are replaced 
suddenly and filled with new seeds and also performed Punyaha and 
SthalaSuddhi. Then chanting Mulmantra and Pafcatattvamantra in 
proper way and sprinkling of ghee in that seeds is done. Failing of 
seedling should be expiated by Prayascittahoma also. At the end of this 
ceremony, offering a Bali and sprinkling of sanctified water on the 
seeds are to be done.'"! 
3.2.2.10. Expiation for Breaking of Dhvaja and Kalasa 

Expiation for breaking of flag staff and other pillars at the time 
of Mandapasamskara, can be done by 108 times chanting of Mantra 
with Homa sacrifice and sprinkling the ghee on the affected place. Even 
in the case of burning or damaging the cloth of the flag or flag post they 
should make a new Dhvaja or Dhvaja cloth. Homa sacrifice with 
chanting Astramantra is the expiation for burning of flag post for all 
deities. In the case of Siva, they should use Ksurikamantra for 
expiation. |” If a pot is broken, the sanctified water and other contents 
are transferred to another pot and the priest shall perform an 
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Astrajyahuti and the Sampada is kept in the pot. ~ Ifa sanctified pot is 


'"'l TS, 10.68. 
'!2 TS, 10.73. 
MS TS. 10:74. 
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blemished due to some reason, the polluted water is anointed on a little 
piece of gold and the gold may be purified with Mantras of Punyaha 
and Saptasuddhi and also they are kept in the new sanctified pot.'"* 
3.2.2.11. Expiations in Fire Rites 

Various fire related expiatory rituals are described in TS. A brief 
sketch is given here. If the fire kindled in sacrificial pit is extinguished 
due to some reason the pit may be cleaned by taking away the ashes 
already deposited. Then the pit may be rubbed with cow dung three 
times. After that the new fire is installed in the pit. Pancatattva, Vyahrti 
and Mulamantra are chanted in the Homa sacrifice for the expiation. 
And also the Samit and ghee are put in to the fire 108 times. If the fire 
gets polluted, it should be got reflected in a mirror and seven kinds of 
purification are acted on the mirror; after that the pit may be cleared and 
the ashes shall be removed. Then new fire is installed in the pit and 
Pancatattvamantra and Vyahrti are chanted by pouring ghee into the 
fire. Ritual performance of Prasannapuja comes at the end of this 
expiation. Pavamana and PavakaSuci Mantras are also used for 
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removing the pollution of fire. ~ Dasatmakahoma is a special expiatory 


rite for extinguished fire.''° 
3.2.2.12. Expiatory Rites Related to Portable Idol 


If the movable idol is polluted or fallen on the ground, TS 


'4 TS, 10.91-92 
' TS, 10.75-90. 
"6 TS. 10.84. 
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suggested expiatory rites like Punyaha and Saptasuddhi at that place. 
After that an expiatory Homa is performed in that affected spot and 
chanting of the Mantras like Pancatattvamantra, Mulamantra and 
Astramantra is done. At the end of this ritual the Sampada is smeared 
on the portable idol. In a procession and Mahabhiseka, if the idol is 
broken or fallen on the ground, then also Punyaha, Saptasuddhi and 
Prayascittahoma are to be performed. And then perform Prasadasuddhi 
to Pancaka on the main idol depending on the gravity of blemish.'"” 
3.2.2.13. Expiation for the Impurity of the Priest 

For the flaws caused over the body of the priest, TS indicates the 


general expiations like bathing, ceremonial swiping of water 
(Acamana), chanting the Mantra fersuit ca¥ for the removal of bad effects 
of words and visualization of god for the averting of evil thought. And 
for the removal of sins, TS recommended Krechra, Candrayana, 


ie ta 118 
consumption of ghee and Brahmaktrccasana. 


In TS, the number of expiations is greater than that of the earlier 
texts. In addition the expiatory rites in TS reach more complex in 
nature. It is noticeable that TS frequently deliberates temple centered 
expiations. In other words TS does not give the importance to 
Atmarthaprayascitta. The most important fact is that TS suggests 


expiatory rites of Siva, Visnu, Durga, GaneSa, Skanda, Sankara- 


"7 TS 10.95-97. 
"8 TS. 10.100-101. 
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narayana and Sastr with equal importance. The pre-7S texts like PM, 
ISGP, SN and VS explain Saiva and Vaisnava_ expiations 
independently. But in TS, Saiva and Vaisnava expiations were 
synthesized. The temple based expiations in TS emphasize the growth 
and development of temple constructions, rituals and Brahmin 
oligarchy. 
3.2.3. Expiatory Rites in Commentaries of Tantrasamuccaya 

The commentaries on TS like VimarSini and Vivarana clearly 
explain the concept and practice of expiation with the authoritative 
citations from earlier Tantric works. Vimargini is one of the 
commentary on TS composed by Sankara, the son and disciple of the 
author of Tantrasamuccaya. Sankara in his commentary quotes more 
than twenty works like AmarakoSa, Kavyadarsa, Rgvidhana, Pasupata 
and Bhagavadgita as supporting documents. This list of works indicates 
the scholarship of Saikara in Sanskrit and Tantra. Vivarana is another 
well-known commentary of Tantrasamuccaya authored by Krsna 
Sarman. He also quotes many authoritative works in his commentary. 
Some of them are Astadhyayi, Visnusamhita, Saparyasaptaka etc. 
Another lucid commentary of Tantrasamuccaya is Kuzikkattupacca of 
Mahesvaran Bhattatiri in Malayalam. 

Between the periods of 14" to 17" century CE, Kerala was under 
various Kingships. Vimarsini and Vivarana were created in this period. 
Caste system and Brahminic hegemony clearly seems to have been in 


this period. VimarSini clearly indicates that the entering of law class 
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and fallen people into temples causes for impurity." Vivarana states 
that the entering of Pancamas, Mlecchas, Pasandas, Dahakas, Coras 
and Vratyas also causes for the impurity of the temple.'”” Vivarana also 
restricts the entering of menstruating woman into the temples.'7! 
According to A.L. Basham, Vratyas are the priests of non-Vedic 
fertility cult, which involves ritual dancing and flagellation and they are 


the devotees of Siva.'”” 


It clearly shows discontentment and intolerance 
towards the other Tantric sects and the strong restrictions of outcastes 
have aggravated untouchability and inapproachability. Historians say 
that Saiva-Vaisnava conflicts are not much evident in Kerala. But, the 
words of Krsna Sarman clearly indicate that the Saiva-Vaisnava enmity 
has been existing here. Tantrasamuccaya does not give the details of 
Patitas. Sankara on his VimarSini indicates that Patita means fallen 
peoples like Candala etc. 
3.3. Expiatory Rites in Post-Tantrasamuccaya Period 

In the post-TS period, the number of expiatory rites and related 
Tantric rituals also increased. Tantraprayascitta is an important work in 


that field dedicated only for the subject of expiatory rites. 


Sesasamuccaya, Kalasacandrika, Kuzikkattupacca and Kainikkara- 


” ofeenfeader uftar wpa Fer as Wee wT WME wae TS, Vimarsini, 
10.2. 

Cea: FEIT TSE STATE HeSUaT SA eTERATTENT 
weaves Fert 1| TS, Vivarana, 10.2. 

2) yaad acaeareeat Ufcaanfet: | aoererelea Vlad agereney cart! TS, Vivarana, 10.6. 

ie Basham, A.L., The Wonder That Was India, Picador, London, 2004, p. 245-246. 
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pacca are the commendable Tantric treatises of Kerala composed in the 
post-TS period. The post-TS Tantric scriptures of Kerala mostly 
concentrate on temple centered rituals. Moreover, the Tantric expiations 
are enlarged with due emphasis on caste based impurity. The post 
scriptural writings suggest expiations for the impurities, mistakes and 
omissions that affect in every temple rituals. Furthermore the expiatory 
rites became more time consuming and complicated nature. 
3.3.1. Expiatory Rites in Sesasamuccaya 

Sesasamuccaya (SS) is a prominent ritual manual of Kerala, 
authored by Krsna Sarman. It is regarded as a supplementary work to 
Tantrasamuccaya.'~° The sixth Patala of SS describes various expiations 
and renovation rituals.'** SS elucidates causes leading to expiations in 
the introductory verse of sixth chapter. It is almost similar to that of TS 
and other pre-7TS ritual manuals of Kerala.’ The expiatory rituals 
prescribed in SS are: Sthanasuddhi, Prasadasuddhi, Bimbasuddhi, 
Saptasuddhi, Punyaha, recitation of Vedic Mantras (Vedaparayana), 


Prayascittahoma, KalaSa, Santihoma, Tattvahoma, Adhivasa and 


'3 About the authorship of Sesasamuccaya, scholars express different opinions, 


Ulltr and Vatakkumkitr says that the author of SS is KrsnaSarman, while 
P.K.Narayana Pillai opines that author of SS is Sankara, son of Narayana, See 
Unni, N.P., Tantra Literature of Kerala, pp. 257-59. 

SS, 6.1-6 and 6.35-36. The Prayascittapatala of SS is given in the appendix I(C) 
of this thesis. SS also recommends some minor expiation in its 9" Patala, but the 
details of expiations are not been indicated. See SS 9.115, 124 & 125-135. It is to 
be noted that the Sesasamuccaya published by Aluva Tantravidyapeetham (ND) 
includes a Bali-PrayaScitta in the appendix of the text. 

ESS. Oil 
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Bhutabali. Here the noticeable fact is that the commentator of SS 


recommends the Santihoma performed in Saiva and Vaisnava modes 
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during the case of Krsna and Matrs.~ A comparative study of 


expiatory rites with TS brings out that almost all expiatory rituals 
recommended in SS are very similar. But compared to TS, it talks about 


expiatory rituals related to the deities like Bhadrakali, Jyestha, 


127 


Sarasvati and Matrs.~’ It also recommends Proktahoma of Aditya, 


Vaisravana, Sarasvati, Paravati, Jyestha, Bhadrakali, Ksetrapala and 


Matrs in the south side of sanctum sanctorum and it is to be done before 


the PrayaScittahoma. ”* 


3.3.2. Expiatory Rites in Kalasacandrika 


Kalasacandrika (KO) is an unpublished Kerala Tantric ritual 


manual. It is observed that the author of this text is one of the 
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Narayana, a native of Tiruvalla.~ From the evocative usage of 


language and Anustubh metre, besides the illuminative Saiva rituals, 


S.A.S. Sarma inferred that this text may be written preceding the 


126 ay PU ASHI et palate: See the commentary of SS, 6.21 
Ady vale wa wiaet.....1 See the commentary of SS, 6.27. 

"77 $8, 6.15-17 & 6.27, 

8 SS, 6.18. 

'° See Ts No. 879, French Institute Pondicherry. The Prayascittapatala of KC is 
given in the Appendix I(D). 


Rae: Were Wa Gel sacettq| Kalasacandrika, IFP, T.879, p. 337. 
Also see Sangamesan, K.M., Prayogamanjari of Ravi A Critical Study, p. 38. 
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ISGP.'*' The causes of impurity described in KC are also the same as in 
earlier Tantric manuals.'** KC describes Kalaga'’ and fire related 
expiations in detail. According to this, in an exit of fire, the impurity 
affected with fire, impurity of Homa substances, destruction of Homa 
substances, entering of outcastes, Candala and menstruated woman, etc. 
and with the presence of blood and other impure substances seriously 


affect the fire related rituals. '*4 


Mostly it prescribes the repetition of 
each fire ritual as expiation. Moreover it gives very much importance to 
Godana and Hiranyadana to Brahmin as an act of expiation.'” It also 


proclaims the necessity of BimbaSuddhi, Prasadasuddhi, smearing and 


sprinkling of cow’s urine and the water, with which a Brahmins foot 
has been washed, for the purification of the temple premises. '*° And it 


also recommends Snapana, Catussuddhi, Paficaka, Sthanasuddhi, 


137 


recitation of Vedic hymns, Punyaha and Prayascittahoma.~’ It also 


describes the detailed way of expiation for impurities affected in Kalasa 
or its destruction and the falling down of idol, impurities affected in 
it Sarma, S.A.S., Handout for the The Eclectic Paddhatis of Kerala, Pandithar E.V. 
Raman Namboothiri Memorial Lecture, Sree Sankaracharya University of 
Sanskrit, Kalady, 2014, p. 3. 


KC, Prayascittapatala, 1-14. 
KC considered that the destruction of DvarakalaSa, BrahmakalaSa and impurity 


132 
133 


affected on KalaSa lead to expiation. See KC, Prayascittapatala, 131-148. 
KC, Prayascittapatala, 96-126. 

135 spat i epee 

PTAA GEIL TEAR | | KC, Prayascittapatala, 15. 

sarearareay Mrady feos TI 

am ef fed at ae alefed ata KC, Prayascittapatala, 180. 

Ibid, Prayascittapatala, 16-19. 

See the Prayascittapatala of KC. 
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Bali and flag staff.'*® 
3.3.3. Expiatory Rites in Tantraprayascitta 

The authorship of Tantraprayascitta (TP) is doubtful. E.V. 
Raman Namputiri opines that the author of this work is Tozanur 
Narayana. According to him, Narayana is also the author of 
Tozanuranustana or Anustanasamuccaya. Besides, E.V. fixes the date 
of Narayana as the same as Melpatttr Narayana Bhatta and has 
claimed that Narayana is a disciple of Krsna, the author of 
Tantrasamuccaya-Vivarana. > This treatise, in many places, mentions 
the earlier works like Vivarana, Samuccaya, Vimarsini, Pasupata, 
Samhita and Harini.'*° In the introductory verses, the author praises the 
temple deity in Muktigeha.'" 

Subjects included in TP are Prayascittasthananimittani, 
Ksalanavidhi, Arcanavidhi, Samadhisuddhi, Kumbhasamproksana of 
Visnu and Siva, Prayaécittavidhi of Skanda temple, Santihoma, 
Corasanti,  Utsavaprayascitta and Jirnoddharavidhi. The pre-7TS 
manuals narrate the expiations synoptically. But Tantraprayascitta 


'’ KC, Prayascittapatala, 149-159 & 166-171. 


'° See Raman Namputiri, E.V., “Introduction to Tantrasamuccaya”’. This article at 
first published in Travancore University, Malayalam series number 68, in 1945. 
Recently this article included in the book Smrtikalika, collected articles of 
Panditar E.V. Raman Namputiri, edited by Ravindran, K.A., Panchangam Book 
Stall, Kunnamkulam, 2010, p. 279-281. 


'° TP IEP, pp. 20, 26, 31-32, 59, 65 and 78. 
') afeoaateart sfryhererertyt | 
aimetearsaraeaqoreaé || TP, IFP, p. 18. 


TP, IFP, pp. 18-19. Also see Appendix I (A). 


142 


157 


describes expiations in a detailed way with minute ritual procedures. 
Moreover it is fully devoted to Tantric expiations related to temple 
rituals. The causes of impurities are described very detail in this 
manual. The impurities affected to the temple are birth and death in 
temple premises, falling of blood, urine, flush, semen etc. in temple 
premises, presence of a dead body in temple, entry of Pulkasa, Pataki, 
ASauci, Pasandins, Rajaka, Mlecchas, Varnabahyas, Puspika, Sutika, 
Candala, entry of some animals and birds etc., presence of worm, 
termite soil and mushroom in sanctum sanctorum, thunderbolt affected 
in temple parts, earth quake etc.’ The list of impurities and name of 
untouchables are seen increased in TP. Because cast based social 
conditions might have attained more powerful position in that period. 
The practice of untouchability attests that temple centered cast system 
and priest hood achieve extra influential role in the period of TP. And it 
cause to leads the role of expiations as a most essential driving force. 

Most of the expiatory rites mentioned in this ritual manual are 
almost the same as that of the earlier Tantric ritual manuals of Kerala. 
The impurities affected in temples elucidated in TP are also the same as 
in TS and the early manuals of Kerala. This text also recommends 
expiations like SthalaSuddhi, Punyaha, Navaka, Pancaka, Pancagavya, 
and Santihoma for the removal of impurities affected to idols and 
sanctum sanctorum. Some variations and additions can be perceived in 
this work. It describes Utsavaprayascitta in a meticulous way. 


‘3 TP, TEP, pp. 18-21. 
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3.3.4. Expiatory Rites in Kuzikkattupacca 

Kuzikkattupacca (KP), composed in the first half of the Ke 
century, is a popular Tantric work written in Malayalam, authored by 
Mahesvaran Bhattatiri of Kuzikkattu family in Alappuzha district.' 
The work contains 15 Patalas, and the expiatory rites are described in 
the 10" Patala. As KP is a lucid Malayalam commentary of TS, the 
causes leading to expiatory rites in this text are almost same to that of 
TS, but many additions are seen in KP. Comparatively, it gives a long 
list of untouchables other than those found in the early Tantric 
literature. According to KP, Bauddhas, Paraya, Pulaya, Mannan, Katar, 
Vélan, Panan, Kaniyan, Valan, Cékon, Arayan, ASari, Kallan, Kollan, 
Musari and Veluttedans are the untouchables. In the case of entering of 
these untouchables in to the temple or temple campus, KP 
recommended various expiatory rites.' K.P.C. Anujan Bhattatiri, the 
translator of the TS in Malayalam,146 added many other expiatory 
rituals like Brhatcatussuddhi, Mahapancaka, Mahakumbha of Visnu 
and Siva, Mahakumbha of Skanda, Dahanaprayascitta, Lepadi- 
prayascitta, Bhuparigrahadiprayascitta and Jaladhivasaprayascitta. KP, 
the commentary of TS also has included the above-mentioned additions. 

In Pre-TS period the number of expiatory rites is less in number 


'4 Vide Sangamesan, K.M., op.cit., p. 57. Also vide Unni, N.P., Tantra Literature of 


Kerala, p. 343. 
is Kuzikkattupacca, Panchangam Pusthakashala, Kunnamkulam, 2004, p. 297-299. 
He Anujan Bhattatiri, K.P.C., trans. Tantrasamuccaya, Panchangam Pusthakashala, 


Kunnamkulam, 1998, pp. 66-130. 


159 


than the Post-TS period. The expiatory rites in [SGP are different from 
other Tantric expiatory rituals in Pre-TS texts. [SGP discusses various 
types of Individual expiations (Atmarthaprayascitta) related to Saivas. 
The concept of Niramalya and related expiations and Atmartha- 
Prayascitta are only seen in [SGP. The entering of TS is very important 
in the history of Tantra literature of Kerala. TS suggests various 
expiatory rites to the deities like Siva, Visnu, Skanda, Ganapati, 
Saikaranarayana and Devi. After the period of TS also, the number of 
expiatory rites seems increased. The earlier Tantra texts do not seriously 
mention Prayascitta related to Utsava. But TP _ discusses 
Utsavaprayascitta very seriously. Also TP discuss Utsava related 
expiations in a meticulous way. The expiations like Astrayaga, 
Gauriyaga and Anantayaga are not followed by Tantrasamuccaya and 
Post-TS ritual manuals of Kerala. It can only be seen in Pre-TS Tantric 
manuals like PM, ISGP and SN. The impact of the concepts of Papa, 


Punya and Karma are implicitly seen in all Kerala Tantric expiations. 
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Chapter IV 
SOCIO-CULTURAL ASPECTS OF EXPIATORY RITES 

The belief and practice of expiation have been closely associated 
with the socio-cultural milieu of Keralite religious society. The cultural 
history of a region will be incomplete without an assessment of the 
religious rituals and the scriptures which illustrate the rules and 
regulations for the ritualistic performances. Hence an evaluation of the 
economic, cultural and social backgrounds of Kerala during the period 
of the composition of Tantra treatises is attempted here for the 
completion of this study. Tantric expiation and its socio-economic 
contexts are deeply related to the Brahmin oligarchy of medieval 
Kerala. 
4.1. Tantra and Kerala Brahmins 

Tantra literature of Kerala is intimately interconnected to 
Brahmin Settlements. This Namputiri Brahmin settlement in Kerala 
began in the third century BCE and they established their roots firmly 
here by the seventh century CE. According to K.P.Padmanabha Menon, 
early Brahmin settlements in Kerala came into force by the third 
century BCE.' On the other hand, Kesavan Veluthat opines that the 
orthodox Brahmanical culture had taken deep roots in Kerala by the 


seventh century A.D.” In those years, there were temple-centered 


Gangadharan, T.K., Keralam Caritravum Samskaravum, Calicut University, p. 
129. 
Vide Kesavan Veluthatt, Brahman Settlements in Kerala, Sandhya Publications, 
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Calicut, 1978, p. 3. The Irinnalakuda and Mitrananadapuram inscriptions attest 
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Brahmin settlements and their literary powers were multi-faceted. An 
assortment of texts originated in this period; literatures like Ayurveda, 
astronomy, astrology, Vastusastra, Sanskrit Kavyas and the Tantric 
literature were some among them. In Kerala, most of the Tantric 
manuals written by the Brahmins were principally for the use of temple- 
centered rituals. These Tantric scriptures also contributed to the literary 
power to Brahmins. Dana, Daksina and PrayaScitta were the economic 
and social ploy of the Brahmins for gaining money and higher position 
in the society. Temple and village formation were mostly related to each 
other. In this age, the economical and social systems were under the 
control of temples. According to Kesavan Veluthat, a very important 
fact about the Brahmin settlements in Kerala is that they were very 
essentially temple-centered and that the temple was synonymous with 
the Brahmin settlement and vice versa.’ The temple committee was the 
village assembly and it looked after the affairs of the property belonging 
to the temple and the Brahmin settlers. Kesavan Veluthat remarks that 
the village council was mainly concerned with the administration of 
that the Brahmin settlements were forcefully established in Kerala between 855 
CE and 12” century CE. Vide Narayanan, M. G. S., Perumals of Kerala, p. 436; 
Also Kesavan Veluthatt, op.cit. p. 49; Also see Travancore Archeological Series, 
Vol. II, Part. I, pp. 21-25. 

Kesavan Veluthatt, op.cit. p. 6. Here the observation of Ute Husken is also 
noteworthy. She notes: “‘The temple is clearly synonymous with community, both 
as domain and a field of action [,..] the temple is (inter alia) about social 


identities, worship is (inter alia) about social relations’, “Contested Ritual 


Property. Conflicts Over Correct Ritual Procedures in a South Indian Visnu 
Temple’’, Ritual When Rituals Go Wrong, Mistakes, Failure and the Dynamic of 
the Rituals, ed., Husken, Ute, Numen Book Series, Leiden, Brill, 2007, p. 268. 
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properties owned collectively by the temple-centered Brahmin 
settlement, known as the Devasvam property of the deity.* It points out 
that the religious class supremely and virtually uses the temple as a 
determinable institution of Brahmin oligarchy. 
4.2. Temple Culture and Kerala Tantrism 

The word temple derived from the Latin expression templum, 
Sacchidanda Sahai observed that temple denotes primarily a space 
marked out by an augur for taking observations, a broad open space, a 
consecrated space, a sanctuary probably related to Greek temenos, 
reserved or sacred enclosure.” Kesavan Veluthat has considered the 
eight special features of the role of temple in early medieval South India 
and these brought out the relation between the temple and state.° Kerala 
Tantric literature is very much related to temple customary rites and 
ritual performances. These temple customary rites as well influenced 
the society. Untouchability, inapproachability, impurity and traditional 
priesthood of Brahmins are the supreme examples. It evidently shows 
that temple culture also prompted casteism and impurity. At the same 
time, temples also encouraged the literary culture. For instance arts like 
Kuttu, Kutiyattam, iconography and painting flourished in connection 


with the temple. Although during this period these arts forms like 


Kesavan Veluthatt, op.cit. p. 8. 

Sacchidanada Sahai, The Hindu Temples in South Asia their Role in Social and 
Political Formations, Aryan Books International, New Delhi, 2012, p. 1. 

Kesavan Veluthat, “The Temple and the State: Religion and Politics in Early 
Medieval South India’, State and Society in Pre-Modern South India, ed. 
Champakalakshmi, R., Cosmo Books, Thrissur, 2002, p. 103. 
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Kuttu, Kutiyattam etc. were only confined to the temple related 
working class. 

Kerala Tantric literature is extremely associated with Namputiri 
Brahmin tradition, because most of the Tantric treatises are undertaken 
by these Namputiris. By all means, most of the Brahmins are following 
Vedic and Smarta traditions. As a result, the Vedic and Smarta rituals 
made influence on the Kerala Tantric tradition. The Brahmanical 
Tantric institutions are following the Vedic and Smarta rituals partly or 
completely. V. Govindan Namboodiri remarks: 

“The Namputiri influenced the social, cultural and political 
spheres of Kerala for centuries. They were real rulers of Kerala from 
11" to 16" century. Their supremacy in the religious field goes back 
further. Temples were the centre of cultural activities from Sy century. 
The construction of temples, installation of idols, and worship had been 
wholly under the control of Namputiris. The rites regarding all these 
come under Tantra [.....] Yet the influence of Vedic tradition in Tantra 
is found to be notable. It is natural since a section of Namputiris has 
been keeping the sacrificial tradition alive, though it is only to small 


extent, till now.’”” 


Even now most of the Tantric practitioners of Kerala certainly 
follow the Vedic ritualism, consciously or unintentionally. In Tantric 


expiation, the influence Vedic tradition can be perceived everywhere. 


7 Cf. Govindan Namboodiri, V., Srauta Sacrifices in Kerala, Publication Division, 


University of Calicut, 2002, p. 189. 
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Most of the Tantric ritual manuals of Kerala recommend the recitation 
of various Vedic hymns as an act of expiation in various Tantric 
rituals.® The religious class uses the concept of expiation as a political 
and cultural power. 
4.3. Dynamics of Expiatory Rites in Keralite Tantra 

Kerala Tantric scriptures deal with many subjects akin to 
initiation, KalaSa, Homa, Vastu and Silpalaksana. All Tantric manuals 
significantly discussed the PrayaScittas, the atonement rites to be done 
for the removal of the effects of mistake crept in the course of rituals. 
The mistake may be due to a Mantra, an action or a substance or the 
impurity affected to the sanctum sanctorum or the temple courtyard or 
to the idol. For the removal of the bad effects or impurity caused by the 
undesired happening, Tantric manuals of Kerala have recommended 
various expiatory rituals.” These expiatory rites have a significant role 
in the evolution of the religious tradition of Kerala. Domanic Goodall, 
the scholar of Saiva Tantra asserts: “The subject of rites of expiation or 
reparation (Prayascitta) is not central for the history of the Mantramarga 
(Tantric Saivism), but it provides a fascinating angle from which to 


view the evolution of this broad religious tradition [. . AP i 


The Tantra Manuals of Kerala recommend the Vedic Mantras like Purusasukta, 
Valakhilya Mantras, Narayanasukta, Sristikta, Apohista Rk, Pavamana Rk, 
Srirudra, Svastistkta, Sakunastikta and Mrtyunjaya Mantra for expiation. See 
Visnusamhita, Ch. 25, TS, 10.12-14, 15-22, 23-26, 32-36, Tantraprayascitta p. 
73-76, 86 and Kuzikkattupacca, Ch. 10. 

> PM, 21.22, 21.34; VS, 25.3-14, 25.16-17; ISGP, 3.20.1; TS, 10.1-6. 
Satyanarayanan, R., ed., Saiva Rites of Expiation, French Institute Pondicherry, 
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The thematic continuity and influence of Saivagamas can be 
evidently seen in Kerala Tantric ritual manuals. [sanasivagurudeva- 
paddhati and Prayogamanijari are the best examples. Later in the period 
of Tantrasamuccaya, the Kerala Tantric ritual manuals mostly represent 
a synthesis of religious practices having the worship of different deities 
like Visnu, Siva, Durga, Skanda, Sastr and Saikaranarayana. 
Nevertheless the Saiva ritualistic method is profusely used in Kerala, 
because of the influence of Temple Agamas flourished in South India. 

Nisvasatattvasamhita, the existing most primitive Sdiva Tantra 
text has little to say about PrayaSscitta. Subsequent to the period of 
Nisvasa, the number of expiatory rites seems enlarged. Prayascitta- 
samuccayas of Trilocanasiva (Twelfth century) and HrdayaSsiva 
(Eleventh century) are excellent examples. In the initial period, 
Saivagamas had little to say about expiatory rites, but in course of time 
the Tantric manuals began elucidating various expiatory rites, because 
of the influence of Dharmasastra. Goodall rightly remarked thus: “But 
the existence of such post-initiatory rules might not by itself have given 
rise to a complex code of penance rites without the strong influence of 
Brahmanical Dharmagastra.””'! 

All through the earliest period, PrayaScitta was performed only 
for Atmarthapuja (as part of individualistic worship) and progressively 


it was performed for Pararthapuja (worship for the social community 


2015, Introduction by Dominic Goodall, p. 17. 
TA ico: 
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performed in temples). In Kerala, Tantric systems used the Prayascitta 
for asserting Brahmanical hierarchy, casteism, landlordism and for 
gaining amassing wealth in the form of Dana and Daksina. As a result, 
Kerala Tantric expiations characteristically concentrated in the temple 
rituals. 
4.4. Ritual Gift as a Mode of Expiation 

Dana and Daksina, the especially primordial ritual gift system, 
are also seen in Kerala Tantric ritual manuals. In Rgveda, various 
Danastutis were found and these hymns show that the ritual gift system 
was performed in that age, mostly with an altruistic nature.” Vijay Nath 
has observed thus: “Dana in Rgveda is generally found to be connected 


with munificent gifts made mostly by tribal chiefs to hymnodists and 


13 
99 if 


priests at Yajna performances to promote the group well being. n 


the post-Vedic period, the idea of Dana became forcefully unified and 
linked to sin and expiatory rites. Brahmins endorse this ritual gift 
system for reinstating the divine concept of purity, but absolutely, it was 


a depraved way to achieve money and land.'* Kerala Tantrism as well 


See Rgveda 1.125, 6.47.22-25, 7.18.22-25, 7.5.37-39 & 8.6.46-48. 
‘ Vijay Nath, Dynamics of Ritual Gift System, Manohar Publishers, Delhi, 2012, p. 
46. 

a Vijay Nath observed thus: “the concept of ritual pollution was yet another 
development directly related to the tightening of Varna restrictions and Dana to 
Brahmana as became the chief means of regaining purity. Thus Dana during this 
period became central to most expiatory and penitentiary rites, and was, to a large 
extent, instrumental in augmenting Varna differentiation.” See Dynamics of 
Ritual Gift System, p. 51. Also Manu to inform respectfully the importance of 
Dana expiation, according to this by confession by repentance, by penitential 
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promotes Dana and Daksina for the confiscation of bad effects, 
impurities and blemishes of individuals and temple premises. A brief 
description of the same is given below. 
4.4.1. Dana and Daksina in Prayogamanijari 

Ravi, the author of PM has suggested different Danas and 
Daksinas in connection with the expiatory rituals for the reparation of 
trembling and falling down of Linga’” PM recommended that different 
properties like silver, gold, pearls, brass vessels, goat, she-buffalo and 
cow are to be gifted to the Guru.'° As the expiation of breaking up the 
Kalasa, PM also suggests giving of cow and food to the Guru.'” This 
text significantly suggests that the gift should be appeasing and 
satisfying the Guru; on the contrary it is believed that the all Karmas 
will be futile.’* It is noteworthy that the sometimes include even the 


female servant (Dasi)."” From the descriptions of the expiatory rites in 


austerities, and Vedic study, a sinner is absolved of his sin; of a sin committed in 
time of distress one is absolved by gift making. MS, 11.228. 
'° PM, 21.82. 


"7 PM, 21.76-79. 
areas Va AIA Alt Senta west TaMes a Sarlet aa Hed Bar ga agar 11 21.90. 
° raf acd WeEne| PM. 21. 84. Also, PM, 18.22, 24. About the discussion of the term 


Dasi, Jonathan Silk has shared an important view: “The most common Sanskrit 
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PM, it can be inferred that the money and other valuable materials are 
accumulated in the hands of Brahmanical priesthood through the 
concept and practice of expiation.”” The untouchability, inapproacha- 
bility and concept of Daksina are also related to landlordism and 
casteism. 
4.4.2. Dana and Daksina in Visnusamhita 

Visnusamhita also suggests the donation of gold, land, cow, 
clothes and ornaments to the priest as part of the expiation.”’ Feeding of 
Vaisnava Brahmin is the main expiation for impurities affected in the 


sanctum sanctorum and temple courtyard. For example, 


word for slave is Dasa, feminine Dasi. In recent years interest in the study of the 
Devadasi traditions of India has increased. Literally Devadasi means “‘slave 
woman of Gods’’, but in usage the term refers rather than the temple courtesans.” 
Cited in Saiva Rites of Expiation, Introduction by Goodall, p. 42, fn. 58. The 
South Indian Saiva Agama, Uttarakamika gives some valuable evidence of the 
term Ganika in the sense of a courtesan. Uttarakamika also discusses the 
conception of Rudraganika or Rudrakanya, as daughters of Siva; See Saiva Rites 
of Expiation, pp. 38-46. Whereas various historical reference also attests that the 
system of Devadasi was prevalent in early medieval Kerala. The Cokkitr 
inscription, (CE 898, for details of this inscription, see South Indian Inscriptions, 
VII, p. 72), Tiruvalla inscription (12 century, see TAS, II, II, pp. 131-207) and 
Tirunantikkara copper plates (CE 892) evidently articulate about the existence of 
Devadasi system in Kerala. Another inscription found at Vadukkunnatha temple 
at Trissur also gives a valuable information of Devadasi system. (TAS, Vol.VI, 
part. II, p. 194). Moreover, the two panels of Devadasi sculpture in 
Trkkulasekharapuram temple near Tiruvancikulam (Kodungallur) has clearly 
pointed out that this system has existed in Kerala temples also in the early 
medieval period. See, Sampattum Adhikaravum Trssuril Ninnulla Kazca, 
Venugopalan, T.R., Current Books, Trissur, 2012, pp. 98-99. 
> For more details vide Sangamesan, K.M., op.cit., pp. 231-232. 
*! VS, 25.48-53. 
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1G co de 

Sarat Wasa Sar wer aT afer 1 
VS mainly propagate the ideals of Vaisnavism. So in VS the Danas and 
Daksinas have a leaning towards the Vaisnava Brahmins only. 
4.4.3. Dana and Daksina in Tantrasamuccaya 

Tantrasamuccaya depicts a variety of Danas and Daksinas. 

According to the author of TS, the nature of ritual gift is given as: 

TAO Veta AT AKA Gel Wicsarerct 

SAIIGAT aS AT Sao APTA | 

TRESS aA WARTETAT- 

apdieratt aemraeeartes agar 
TS recommends hundred gold coins, cow, land (Bhumidana), gems and 
silk cloth are gifted to the Guru. TS significantly state that the 
remuneration giving to the priest should be satisfying for both parties 
like the owner and priest. Besides it suggests one tenth of the 
remuneration given to the assistants, and other participants shall also be 
given a portion of the remuneration. a 
4.4.4. Historical Evidence of Tantric Ritual Gift System in Kerala 

A number of inscriptions and temple documents found and 

deciphered show that the practices of Dana and Daksina were profusely 


existed in Kerala temples.*> Kollam Rameévarattukoyil inscription (CE 
p y p 


* VS, 25.20, 59 and 84. 

* TS, 6.85-87. 

*4 Tdem. Also see TS, 5.133. 

** Most of the inscriptions found in Kerala largely deal with the Dana details. See 
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1102) proves that Danas in the form of expiations were performed in 
the early-medieval period. This inscription recorded that King 
Ramavarma’s donations to the temple were an act of expiating his sin 
of hostile attitude towards the Brahmanas.”° The Trppangode 
inscription of Kota Ravi shows that the original endowments of daily 
worship, sandal wood paste in the idol, incense (Trppuka), lighting of 
lamb (Tiruvilakku), food offering to the god (Nivedya), daily sacrifice, 
procession and feeding the Brahmin are in the form of a Dana.”’ 
Another evidence is that one of the Travancore royal king performed a 
Dana including a vast area of land, a bunch of areca nut made of gold, 
seven and half elephants and hook and stick, used for controlling the 
elephant, made of gold to the Errumantr temple as an expiation of his 
sinful acts of trespassing the temple compound with his army and 
breaking the temple sanctity.”® The Kaviytr inscription of 951 CE 
mentions that Makilancéri Tevan made a land gift for the Tiruvilakku, 
Tiruvamrtu, Trppuka and Trccandanam in the temple.” Marttinda 


Varma of Travancore performed a Tulapurusadana and Trppatidana, 


Tiruvalla copper plates, Tirunantikkara copper plates etc. Also See TAS, Vol. III, 
Pt. I, No. 6 & 9; Vol. IV. pt. I, Nos. 4-6-2; Vol. V. pt. I, Nos. 16-7-19-24-39; Vol. 
VI. Pt. I, Nos. 21-24; Vol. VI. Pt. Il, Nos. 81-88-96-97, 115-121 and Vol. VII, Pt. 
I, Nos. 4-7-14-20. 

The Kerala Temple and the Early Medieval Agrarian System, p. 4. 
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*’ natarar utaiya nalpaikinukkun tiruccantanattinukkun nivedyattinukkum olukka- 


vukkum patarippidippanumtiruvakkirattinukkum. See M.G.S._ Naryanan, 
Perumals of Kerala, Cosmo books, Thrissur, 2013, p. 347. 

Sreedhara Menon, A., Keralasamskaram, D.C Books, 2015, p. 48. 

Narayanan, M.G.S., Perumals of Kerala, p. 347, 476. 
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which are very famous in Kerala History.” 
4.4.5. Social and Economic Milieu of Dana and Daksina 

In the socio-economic milieu of Kerala, the Dana and Daksina 
directly and indirectly encouraged the system of landlordism. The 
landlord structure has promoted the Brahmanical priest hood as well. 
The major part of the cultivable lands and housing lands were possessed 
by the Brahmins through the method of Bhumidana (donation of land). 
Prof. Nankulam Kunjan Pillai records that, Namputiri Brahmins also 
gained land through the Janmi system.” The feudal social construction 
is intimately linked to landlordism. According to Vijay Nath: “‘[,...] in 
the emergent feudal context, the role of a Dana ideology as a 
mechanism of social control gained in importance. In a feudal ethos, 
Dana ritualism, besides offering an extra economic sanction to the 
ruling class for surplus extraction, also became one of the forms of 


exploitation of the producing classes.” 


The gifted property and 
material goods are divided in to two Devasvam and Brahmasvam. The 
Devasvam related to the temples and the Brahmasvam is directly under 
the possession of Brahmins. The Devasvam was also directly or 
indirectly controlled by the Brahmins. Under the Janmi system, the land 


owners were called as Uralar (Proprietors of the village), they give the 


land to the Karalar (Lease holders of the land), in a rental fee system. 


°° For details vide Sreedhara Menon, A., Kerala Caritram, D. C. Books, Kottayam, 


2015, p. 280. 
>! Vide Gangadharan, T. K., Keralam Caritrvum Samskaravum, p. 253. 
cm i Vijay Nath, Dynamics of Ritual Gift System, p. 53. 


172 


However, the Karalar were not directly engaged in farming, they 
entrusted the land to the ordinary peoples for farming. It is observed 
that the Devasvam and Brahmasvam concepts were chosen by the 
Brahmins for gaining valuable properties and they precisely use these 
concepts to strengthen the prevailing of caste system. 

The Bhumidana was fundamentally developed in the opening 
centuries of the Christian era, as the socio-economic organism was 
mainly related to the agriculture-based economy.” The land gradually 
gained much importance in the society. As an impact of this the ritual 
gift system made easy the handing over of the land to the Brahmins. 
Tiruvalla copper plate gives even the minute details of Danas made to 
the temples.” For example there is description of an endowment of 


100,000 Para of paddy for feeding the Brahmins, 200,000 Para paddy 


we Gangadharan,T. K., op.cit., p. 254-255. 
es Vijay Nath notes: “It was however, only from the opening centuries of the 
Christian era that the practice of making land grants actually gained the 
momentum. The development was largely the fallout changes occurring in the 
contemporary politico-economic field. By the fifth century AD, a flourishing 
market system had been effectively replaced by an agriculture based economy, 
which automatically catapulted land in to a position of being the most valued and 
coveted item not only of wealth but also ritual gift making’, Dynamics of Ritual 
Gift System, p. 37. 

Tiruvalla copper plate mentioned the king Vira Cola (Cola Parantaka 907 CE to 
955 CE) and his queen Kilan Atikal. Also the king Manukuladitya (Cera king 
Bhaskara Ravi 962 CE to 1021 CE) is mentioned as a donor. The content of this 
copper plate reveals that it was composed in different periods and collected in 
later age. About the date of this record M.G.S. Narayanan comments: “‘The script 


35 


and language suggest the middle of the a century. The absence to ‘accu’ which 
became popular by the middle of the 12? century would preclude the idea of the 
plates belonging to the later period.”” Perumals of Kerala, p. 473. 
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for the food offering of the deity and 1, 200 Para paddy for offering 
ghee to the deity.°° The Dana and Daksina were also given in temples 
for the removal of sin and for attaining Punya. As a consequence, a 
large amount of the money and land have come in the hands of the 
temple authorities, actually lead by the Brahmins. It paved the way for a 
new form of Brahmanical domination and social discrimination. S.A. 
Dange truly notes that Dana in Rgvedic time was primarily in the sense 
of distribution and sharing.”’ Later in the medieval period the concept of 
Dana and Daksina were used by the aristocracy in a crooked way for 
attaining money, land and other priceless things. For justifying the 
discrimination and exploitation, the religious groups have used various 
authoritative scriptures and its concepts, and thus they perpetuated their 
social-economic power. The Brahmin-priestly class has incorporated the 
social customs and laws of Dharmasastras to the Tantric rituals as the 
most momentous supporting force. 
4.5. Impact of Dharmasastras in Kerala Tantric Expiations 
Dharmasastras have deeply rooted in Indian culture and society 
and its impact can be seen in the even contemporary society and beliefs. 
Most of the Sanskrit literature texts directly follow the laws and 
customs of Dharmasastras. The migrant Brahmins of Kerala very much 
°° See TAS, Vol. II, Pt. Il, pp. 131-207; Also see Kerala Society Papers series, 2, 
pp. 57-94; For detailed studies see Rajan Gurukkal, The Kerala Temple and the 
Early Medieval Agrarian System, p. 32-33. 
Dange, S. A., India from Primitive Communism to Slavery: A Marxist Study of 


Ancient History in Outline, Delhi, 1979, Cited in the work of Vijay Nath, 
Dynamics of Ritual Gift System, p. 46. 
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follow the Vedic and Smarta traditions. They have tried and succeeded 
in remolding the religious and ritualistic life of Kerala in tune with their 
customs. It is observed that the reason for the peculiarities of Kerala 
temple rituals may be that the Vedic Brahmins, migrated and settled in 
Kerala, followed Sankarasmrti for setting up their life pattern in Kerala. 
The untouchability, inapproachability and other peculiar customs 
instructed by Sankarasmrti should have been the causes for the 
aloofness or distinction of Kerala temple customs from those of the 
other places of India.*® Scholars have clearly attested that the Kerala 
Brahmins followed Sanikarasmrti, Apastambadharmasiitra and Baudha- 
yanadharmasutra. Vadakkumkur pointed out that the Kerala Namputiris 
pursue various laws and customs of Ekasvasa, Prayascittavimarsini, 
Prayascitta-sangraha and ASaucadipika, which are the prominent 
Dharma related treatises of Kerala.’ And the remarkable point is that 
the Satkarasmrti is the codified form of Manusmrti and 
Yajnvalkyasmrti. The study of Dharmasastras and Tantric literature 
reveal that in various aspects the influence of the former is strongly 
affected in Tantric expiations. Herein the concept of impurity is very 
important. Most of the Tantric expiations performed purificatory rituals 
in various situations of impurities affected in temples. In other words, 


most parts of the Tantric manuals of Kerala recommend purificatory 


8 Vide Govindan Namboodiri, V., Srauta Sacrifices in Kerala, Publication Division, 


University of Calicut, 2002. p. 60ff. 
Vadakkumkur Rajarajavarmaraja, Keraliyasamskrtasahityacaritram, Vol. I, Sree 
Sankaracharya University of Sanskrit, Kalady, 1997, p. 24. 
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rituals as expiations. Here the influence of Dharmasastra and Vedic 
culture in Keralite Tantra is clearly visible. For instance, [SGP says: 
Past TRIAS dq Toya ACPI... aets- 
TRAE swap ferent ° Tantrasamuccaya and Putayirbhasa 
recommend that the people well versed in Vedas, Smrtis and other 
juridical texts should be consulted for judging the right manner 
expiation in the case of fault regarding the temples.”" 
4.5.1. Concept of Impurity in Dharmasastras and Kerala Tantra 
The concept of impurity is closely related to the Brahmanical 
social life and to their socio-religious literary texts like Dharmasastra 
scriptures. Johannes  Bronkhorst significantly alludes thus: 
““Brahmanism was much concermed with the image it projected of itself. 
Its representatives, the Brahmins, had to live exemplary lives, especially 
in terms of ritual purity, which become a major issue. This affected 


almost all aspects of a Brahmin’s life, and included purity of descent: 


with few, precisely specified exceptions, the only way to become a 


Brahmin are through birth from parents who are both pure Brahmins.’ 


ISGP, 37-38. 

1 Sires aloes ass Be ATT | 

PHATE WepActatsrat Tenor Aaa 1 TS, 10.105. 

uktadosannalil pinne anuktannalilum punah 
Srautasmarttacarakarmatalparyajnaissahaiva tu 

nirupiccittu ceyyénam prayascittasya purttaye 

agamascaiva tadyuktya labhiccillannirikkilo 

smrtiyuktikalorkkanam srutiyuktikaJum tatha // Putayurbhasa, 10.552-553. 
Jhohannes Bronkhorst, “The Historiography of Brahmanism’’, History and 
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Religion: Narrating a Religious Past, ed. Bernad-Christian Otto-Susanne Rau 
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Considering this notion the composers of Dharmasastras gave much 
importance to the concept of impurity. In course of time, these concepts 
are passed to the Tantric manuals and thus gradually exist in the temple 
Tantric customs of Kerala. 
4.5.2. Causes of Impurity in Dharmasastras 

Touch of outcastes and Candala is the major cause of impurity in 
Dharma legal literatures. Manu considered that the Samsarga or 
Samyoga (association) of a Patita leads to impurity.” He also says that 
the touch of a Bauddha, Pasupata, an atheist (Lokayatika or Nastika) is 
a sinful act causing impurity.” Most of the Dharmasastrakaras firmly 
restricted the physical contact of a Candala, as they considered him as a 
Sarvadharmabahiskrta, and he is equally to be ranked with a dog.” Like 
this, Gautama and Yajnavalkya also restrict entering of a Candala in 
ritual ceremonies and social worships.”° It is pointed out that the 


Candala is the lowest among the human beings.*’ Moreover, the legal 


et.al, Berlin-Boston, Walter de Gruyter, 2015, pp. 27-44. 

** MS, 11.180. 

“ MS, 5.84. In this context Sanderson has proficiently said: “‘Any claim that 
tolerance of religious diversity is at the heart of Hinduism must overlook the view 
of the Vaidikas, whose theoreticians flatly denied the validity any religious 
practice that was undertaken on the authority of texts lying outside the Veda 
(Vedabahyani), that is to say, outside the Vaidika scriptural corpus of Sruti and 
such secondary literature (Smrti) as was accepted to derive from it.”’, “‘Tolerance, 
Exclusivity, Inclusivity, and Persecution in Indian Religion During the Early 
Medieval Period”, p. 159. 

* ADS, 2.4.9; GDS, 15.25; MS, 4.61; YS, 1.10. And see Chandogyopanisad, 5.10.7. 

*° GDS, 1.20; YS, 1.93. 

“7 Manu proclaims that the Candalas and Svapakas should live outside the village, 

they are made as Apapatra (Sinner) and their wealth should be dogs and donkeys. 
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authorities like Manu, Visnu and Atri believe that the presence of 
semen, blood, marrow, urine, faeces, mucus of the nose, earwax, 
phlegm, tears, rheum of eyes etc. cause for impurity.”® Accordingly 
death and birth also cause impurity.” They furthermore discussed the 
relation between sin and impurity. Religious authorities believed that 
purificatory rituals remove all sins.” 

Another impurity is related to the menstruation of woman. The 
majority of the Dharma authorities appraises that menstruation of 
woman is a severe contamination.” They have also ordered that birth 
and death is an impurity.” Dharmasastras also considered that purity 
leads to liberation. So the priestly class gives very much importance to 
the purity of their body. Daksasmrti proclaims that purity is the base of 


a Brahmin, if a Brahmin is devoid of their purity, all his acts will be 


Vessels used by them cannot be used by others. Their clothes should be the 
garments of the dead and they should take their food in broken vessels, their 
ornaments should be made with iron, and they must continuously roam from place 
to place. MS, 10.51-56. 

‘8 MS, 5.135; Atri. 31; Visnusmrti, 22.81. 

* MS, 6.02. 


ne Bhattacarya as the earlier Dharmasastra writer, significantly notes Suddhi as a 


tool for the removal of sin: Ufewearke wera Brewtarrada at sa veerqarpt 
RST | Uae: UTS SA ROT oT RST ayaa OTafastees ear) aah it 
aMiewarsrteray | Asaucakanda, p. 2. 
*! MS, 5.62. Vasistha restricts the Rajasvala woman from sleeping on the floor, 
touching the fire, brushing her teeth, eating meat and looking at the planets. Vide 
VDS, 5.7. Apastamba and Angirasa called Rajasvala as a Candali in her first day 
of menstruation, second day she is Brahmagni, third day she is Rajaki. See 
Afgirasa, 38 and Apastambasmrti, 7.7. 
a Manu, 5.58; Gobhilasmrti, 3.60, 63 and 48; Daksasmrti, 6. 2. 
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useless.”’ Then the Brahmins attributed the concept and practice of 
purity to every action. Strikingly, the South Indian Brahmins follow the 
rules of Apastamba and Baudhayana besides the other Smrti treatises.” 
The authorities of Dharma literatures laid down large strain on impurity. 
So, the followers of Smarta and Vedic tradition of Kerala have screwed 
the concept of impurity into the Tantric manuals of Kerala. The 
expiatory rituals in the earlier Saivagamas, evidently prove that they do 
not accept the views of Dharmasastras to a large extent. Even though 
the influences of these Agamas were clearly seen in Kerala Tantric 
texts, they often follow Vedic and Smarta ritual actions and rules. Most 
of the Tantra manuals of Kerala were written in the medieval age, by 
this time, the influence of most of the Dharma literatures has been 
largely recognized all over India. Each and every Tantric manual of 
Kerala indicates the same causes of expiatory rituals that found in the 
Dharmasastras. According to the ritual manuals of Kerala, the 
occurrence of birth, death, presence of urine, blood, termite soil and 
worms in sanctum sanctorum and the entering of Candala, lunatic 
person, dog, out castes (Patitas), Vratyas and Devalas in to temple, 
worship using heretic Mantras, touch of Bauddhas, Jainas, Pasupatas, 
Kapalikas and other downtrodden Saiva sects and the use of impure 


substances are impurities leading to expiatory rituals.” 


> Daksasmrti, 5. 2. 

sa Narayanan, M.G.S., Perumals of Kerala, p. 228, fn. 91. 

> See the expiatory Chapters of PM, VS, ISGP, TS and KP. Some Smrtikaras also 
share this same view. The commentary of YS, attributed to Aparaditya (the 


Lio 


The above discussion reveals that the notions and cause of 
impurity of both literatures are identical. It is observed that this idea of 
purity and impurity is the basis of hierarchy in ancient India. Patrick 


Olivelle clearly comments: “‘The caste system, according to the 
currently prevalent view, is based on purity, each caste being located on 
hierarchical gradation of purity. [....] It has generally been assumed 
that purity is the basis of hierarchy in ancient India.”°° In Kerala the 


Karma-Punarjanma theory has also led to the concept of ASauca or 
impurity. It is the visible result of the Brahmanical concept of the social 
impurity. It clearly shows that temple culture also prompted casteism 
and impurity in society. 
4.5.3. Purificatory Rites in Dharmasastras and Kerala Tantra 

The Dharmasastra authorities considered that the feet of a 
Brahmin and urine of cow are major purifiers. Manu, Yajnavalkya and 
Visnu proclaim that sprinkling with water is a method of purification.”’ 


Yajnavalkya also provides that fire, earth (soil) and water are 


twelfth century Silahara ruler of North Konkan), says that if one comes in to 
physical contact with Buddhists, PasSupatas, materialists, deniers (of life after 
death, the validity of the Veda and the like), or Brahmins engaged in improper 
employment, one should bath fully clothed. YaAjavalkyasmrtitika, p. 923. In this 
way, the Agamapramanya (2.9-7) proclaims that the Paficaratras, Saiva- 
Mantramargin, the Pasupata, the Kapalika, Baudha’s and Jainas are out of the 
Vedic religious order. 

°° Olivelle Patrick, ‘Caste and Purity: A study in the Language of the Dharma 

Literature’, Tradition Pluralism and Identity, in the Honour of T. N. Madan, ed. 

Veena Das et.al, Sage Publications, New Delhi, 1999, p. 47. 

*” MS, 5.118; YS, 1.184; VDS, 23.13. 
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purifiers.”® Besides, Yajnavalkya recommends gifts, recitation of Vedic 
Mantras as purificatory agents.” The Dharmasastras give the details of 
purification of the ground; BDS recommends sprinkling of water with 
earth and cow dung, cow’s milk, and urine in the affected ground for 
purification.” Vasistha provides that the burning, digging and stay of 
cow in affected place are purificatory actions. Manu also mentions 
smearing the cow dung, sprinkling, digging, the stay of cow in affected 
ground will leads to purity.” The above ideas of purificatory actions are 
also seen in Tantric manuals of Kerala. For the removal of impurity 
affected in temples, PM, VS, TS and KP follow digging, burning and 
sprinkling. The expiatory chapter of KP indicates Godohana as a 
custom related to cow, which is stayed at the polluted area.” In this 
manner the Dharma legal authorities and Tantric authorities of Kerala 
give a prominent role to the concept of Dravyasuddhi (Purification of 
things). According to Olivelle, Gautama is the first author to use the 
expression Dravyasuddhi.” In GDS, it can be seen that the different 
methods for cleansing using articles made of metal, clay, wood etc.™ 


Manu also states the importance of cleansing of things in a detailed 


* ores fa: oH yery at aa eT 
Uva FRE: TASH Bkseaa 11 YS, 3.31. 
° YS, 3.32-34, 
°° BDS, 1.9.11, 1.6.16-20 and 1.11.38. 
*' Vide VDS, 3.57 and MS, 5.124. 
° For a detailed description of these rituals, see the third chapter of the present 
study. 
°° GDS, 1.29-34. 
* GDS, 1.29. 
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manner.” Tantrasamuccya and Kuzikkattupacca have given a 
prominent role to Dravyasudhi in Tantric rituals. 

ISGP considered that the touching or eating of the Ucchista (left 
over of food) causes for impurity.” In a general sense Indian psyche has 
considered Ucchista is an impure thing, and it assumes one who 
contacts with it, becomes impure. At the same time the tradition has 
recognized that wife may eat the leftovers of husband and the student 
may eat the leftover of his teacher. The notion of impurity and Ucchista 
is a serious issue in Dharmasastras. The Dharmasastra authorities such 
as Baudhayana, Manu, Apastamba, Vasistha, Visnu, Vaikhanasa and 
Yajnavalkya repeatedly used the word Ucchista and related it to the 


notion of impurity.” Thus it is obvious that the Dharmasastra has 


® MS, 4.110-147 and 4.127. 
: WSAASRAP TTS sey 
Te caicreseatenest atest | 


aa Ss eaeaST UPSTATE FAVES 
TA ATMA UHI Tee | 


are yoo oT 

PIT: Pehet MAP YASHTY TMA | 

quaré afarare ftatarategitaea wea fer 

POUCH TRI I 

Sear agretRacty wear | 

THe dt arr saRpercits=ayq i! TS, 10.102-104. See KP, pp. 336-338. 
Medhatithi, the commentator of Manusmrti determines the meaning of Ucchista. 
MS, 4.80. (1) due to the contact with the inside of mouth while eating, the eater, 
the eaten food and the plate from which one eats become Ucchista (2) food left on 
the plate after eating is Ucchista (3) food which is left in the dish, from which 
food has been served to someone, is also Ucchista (4) a person is considered as 


67 


Ucchista after voiding urine or excrement and before purification. 

* BDS, 1.8.28; 1.3.35-36; 2.1.26; 2.8.10; 3.6.5; 3.8.10; 1.8.32; 1.13.27; 1.14.2; 
1.13.26, 1.14.1; 1.14.17; MS, 2.56; 2.209; 3.245; 3.249; 4.80; 4.211; 4.212; 1.125; 
11.26; 11.152; 11.159; Visnusmrti, 68.36; 70.17; 23.53; 23.55; 21.3; 21.15; 28.11, 
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influenced the Tantric ritual manuals of Kerala and the expiatory rituals. 
Punyaha (sprinkling water) is a major expiatory ritual as prescribed for 
the removal of impurities affected in the temple or sanctum sanctorum. 
Both the Tantra and Dharma literature prescribe sprinkling of water as a 
major expiatory action. Caste system and priesthood are also the result 
of the concept of impurity. The Brahmins proclaim that only their body 
and spirit are pure. In course of time, it happens to cause untouchability 
and inapproachability. Slowly but surely, it causes to the spread of 
landlordism and casteism all over Kerala. 
4.6. Social Impacts of Impurity and Expiatory Rites 
Concept of impurity is related to landlordism and Brahmanical 
hierarchy. It also proliferate the system of castes and sub-castes. Kerala 
caste system is different from that existing in other places of India. In 
North-India, caste system is based on the Caturvarnya (Four-fold caste) 
system. Nevertheless in Kerala, caste system originated on the basis of 
hierarchy and landlordism.” With regard to the temple culture and 
agricultural related occupations, various castes were emerged in Kerala. 
This type of caste system in Kerala leads to a special type of 
untouchability and inapproachability. The expiatory rites in Keralite 
Tantra are closely related to this caste system, untouchability and 
28.33, 51.10; 51.46; 51.47; 51.50; 51.51; 51.52; 51.53; 51.54-56; 54.19; 71.49; 
73.17; 73.25; 81.22; 91.18; YS, 1.155; ADS, 1.16.11; 1.3.27; 1.3.37; 1.4.1; 1.4.2; 
1.4.11; 1.4.5; 1.6.36; 1.7.27; 1.7.30; 1.15.23; 1.17.3; 1.21.17; 1.31.22, 2.9.7; 
2.18.11; 2.20.2; VDS, 3.27; 3.42; 11.10; 11.21-23; 14.20-21; 18.14; 23.9; 23.11; 


3.43; Vatkhanasadharmasitra, 3.2-4. 


" Gangadharan, T.K., Keralam Caritravum Samskaravum, pp. 256-257. 
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inapproachability. 

Prayogamanjari restricts the entering of outcastes, Candala and 
lunatic person in to the temple. ”° For the entry of Patitas, PM prescribes 
various expiatory rites. This strong restriction indicates the prevalence 
of untouchability and inapproachability in the Kerala society at the time 
of the composition of PM. VS also recommended various expiatory 
rituals for the entry of out castes, Vratyas and Devalas."' ISGP strictly 
prohibited eating the food of Arhatas, Sakyas, Pasupatas and Kapaliks 
and it is also considered that touching the left over’s (Ucchista) of 
Antyaja and Stidra is a sinful act.” ISGP generally follows the 
Saivagama rites, but the text has strictly prohibited the physical contact 
of Arhatas, Sakyas and other Saiva sects like Pasupatas and Kapalikas. 
It clearly shows the discontentment and intolerance towards the other 
Tantric sects. Sanderson observes the real cause of this intolerance of 
Saiddhantikas as: “‘This is accordance with a tendency in South Indian 
Saiddhantika works to align their adherents more closely with 
brahmanical orthopraxy by dissociating their tradition from those of 


non-Saiddhantikas.”’? Moreover theses intolerances have pointed out 


® PM, 21.22; 21.34. 

™ VS, 25.3-14. 

” ISGP, 3.20.36; 3.20.38. 

The author of Siddhantaprakasika says that the Garuda, Daksina, Vama and 
Bhita Tantras are lower streams. AghoraSivacarya gives the prominent place only 
to Saiddhantika Tantric Manuals. In this way Sivajianabodhasatigrahabhasya 
declared that Vama, the Pasupata, the Lakulas and the Bhairava systems of 
religious practice are out of the Vedic religion. Albeit the HrdayaSiva jettisoning 
the Vama theories in his text PrayaScittasamuccya. See Sanderson, “The Saiva 
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the effective influence of Brahmanism and Vedic culture on Tantra. In 
this context S.R. Goyal clarifies: ““The main cause of this hatred seems 
to be their peculiar non-Vedic manners and customs. They cared little 
for the caste and Aérama rules, admitted foreigners within their fold, 
allowed Stidras and woman to have Diksa and worship the deity, laid 
special stress on Samnyasa for the practice of Yoga, and thus 


encouraged the breach of discipline in society.” 


The caste regulations and rules are the core concepts of Vedic 
religion and society. As S.K. Belvekar pointed out, Varnadharma is the 
corner stone of Vedic culture.” Devasvam and Devadravya concepts in 
ISGP associated to Nirmalya are closely related to landlordism.”° 
Devadravya and Candadravya concepts are the outcome of a diplomatic 
idea of Brahmanical priesthood. [SGP illustrates eating food of 


outcastes and people belonging to other Tantric sects. It is an evident 


Literature’, fn. 122 on p. 49 & fn. 358 on p. 88. 

Goyal, S.R., “The Relation of Smarta and Epic-Pauranika Religion with the 
Vedic Tradition’, Vedic Culture and its Continuity, ed. S.R. Dube, Pratibha 
Prakashan, Delhi, 2006, p.76. 

Idem. 

Puthusseri Ramachandran alludes that the Devasvam and Brahmasvam land ideas 
were formulated in the opening era of 10" century CE in Kerala. The 
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Porannattiri inscriptions (CE. 910) at Kozhikode give the first information about 
Devasvam and Brahmasvam land system in Kerala. See, Kéralacaritrattinte 
Atisthanarékhakal, State Institute of Languages, Kerala, Trivandrum, 2015, pp. 
Perumals of Kerala, p. 441. The Cembra document (No.1) considers that the 
stealing of Devasvam property is equal to deem the sin as one who marriages his 
mother. Moreover most of the temple agreements in Kerala strictly restricted the 
trespass and stealing of Devasvam property. See KéraJacaritrattinte A tisthana- 
rékhakal. 
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result of casteism and untouchability. 

After the TS phase, caste system and impurity increased in 
momentum. Tantrasamuccaya does not give the details of Patitas. 
Sankara on his VimarSini indicates that Patita means fallen peoples like 
Candala etc. It is a noticeable character that the caste system was 
attaining more power in the time of Vivarana. The Papa concept has 
strongly affected in the Kerala Tantric expiations. The author of 
Vivarana sturdily considered that Patitas are the major sinners in the 
society, as a result the Patitas are marginalized and they experienced 
untouchability and inapproachability, directly or indirectly. It is already 
observed that the Papa and Punya concepts are the seeds of Karma 
theory. In Kerala, the Karma-Punarjanma theory has led to the concept 
of Asauca or impurity. It is the visible result of the practice of 
untouchability. 

Kuzikkattupacca of Mahesvaran Bhattatirippadu is the most 
important evidence for the caste based expiation. KP considered that 
entering of Baudhhas, Europeans and other castes like Paraya, Pulaya, 
Mannan, Katar, Velan, Panan, Kaniyan, Valan, Ceéekon, Arayan, 
Kollan, Mugari, Asari, Velutt@dan, Tattan in to the temple or temple 
courtyard also lead to the impurity of temple and sanctum sanctorum.” 
In contrast to Pre-7TS period the number of untouchables increased after 


the period of TS. It indicates that the priestly class performed mainly for 


" Kuzikkattupacca of MaheSvaran Bhattatirippadu, Panchangam Pustakashala, 
Kunnamkulam, 2005, p. 297-299. 
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the expiation in the basis of caste system and impurity. ® Some scholars 
argued that Saiva-Vaisnava conflicts are not seen in Kerala, but the 
words of VS and JSGP reveal some aspects of the Saiva-Vaisnava 
partialities and hostile attitudes. KP represents a stage of highly 
developed casteism and impurity, it also highly promotes the 
Brahmanical priest hood. In Kerala, casteism is closely related to temple 
culture. Poduval, Variyar, Marar, Kaimal, Pisarati and Puspaka are 
servants of temples. So the temple related castes gained higher position 
in the society. The other castes like Kaniya, Vela, Pana, Parava, Izava 
and Pulaya are considered as the lowest castes of the community.” 
Hence it seems that the temple culture also prompted casteism and 
impurity in society. 
4.7. Impacts of Puranas in Temple Expiatory Rites 

Most of the Puranas illustrate the idea of sin and expiation in a 
meticulous way. Agnipurana specially reflects a conglomeration of 
Tantric and temple related expiations. As per the Puranic divisions 
based on three Gunas, Agnipurana is considered as Tamasikapurana.*” 
This division is formulated from the perspective of the Vaisnavites.”' 


The use of the word Tamasika as an inferior usage can be seen in 


8 See Appendix IV for a list of untouchables mentioned in expiatory portions of 


pre-TS and post-TS texts of Kerala. 
™ Kochu, K.K., Keralam Caritravum Samiharipikaranavum, Kerala Language 
Institute, Trivandrum, 2012, pp. 183-185 and pp. 276-280. 
Maurice Winternitz, A History of Indian Literature, Motilal Banarsidass, Delhi, 
1990, p. 509. 


8! Ibid. 
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Bhagavadgita also. It becomes Tamasika as it is Saiva as well. It is 
obvious that this practice of dividing books as superior and inferior 
based on the distinction of worship contexts is created to highlight one 
particular sect of worship. In Agnipurana, along with a multiplicity of 
themes, subjects related to Tantra like the divine worship rites, 
Mudralaksana, Pratimalaksana, Prasadalaksana, Vastuvidya, the laws 
for the construction of temples and other Tantric ritual are explained. 
For this reason there is no wonder in Maurice Winternitz’s commenting 
this Purana as an encyclopedia.*” 

The description of expiations in the Agnipurana begins from its 
169" chapter. This depiction of expiation comes after the review of 
Mahapatakas, in which the retelling of expiations explained in 
Kalpasutras and Smrti texts can be perceived in a different standpoint. 
Chapter 174, the expiatory chapter of the Agnipurana is dissimilar from 
other chapters due to the temple atonement concepts are described in it. 
There is no chance of a reference to expiatory rites in temples in the 
Srauta, Grhya and Dharma Sttras. The Srauta expiation is needed in the 
rituals related to Yagas. The temples are different from that. Still the 
influence of atonement concepts like the Srauta can be perceived in the 
temple expiatory rites. Here the evidences for the process of 
brahminisation of a worship tradition, which is basically non-Vedic, can 
be seen. The progression of transformation of Puranas as a tool for the 


process of high-caste domination, in which the subjugation of the local 


* Ibid. p. 541. 
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cultures through adopting and Brahminising them, can also be 
understood.*’ The study of the expiatory rites in the Puranas reveals that 
all of them are not Vedic. The existence of the streams of Vedic culture 


and non-Vedic is known in this context. By formulating the axioms like 


seerRMMA ae AyAIseaq Brahmins could bring the whole culture 
under the one roof of the Veda. 

The description of a non-Vedic culture becomes clearer in 
Agnipurana from the rituals and laws in connection with the 
construction of temples. The Vedic culture includes rituals 
interconnected to Yagas. A temple worship culture and idol worship 
culture is basically distinct from that and this fact brings light to the 
existence of diverse local identities and culture. Agnipurana has 
described the several expiatory rites to remedy the flaws in connection 
with temple worship. 

4.7.1. Recitation of Mantra as Expiation 

If an elision happens in the worship rituals, it is directed to chant 
the Mantras of Stirya, Sakti, Gayatri and Pranava one hundred and 
eight times.*° The chanting suggested include Bijamantras like Hrim. 
Another way of expiation is the reading of Agnipurana. A blend of two 
streams of cultures, Vedic and Tantric, can be seen here. The Bija 
Mantras might have originated from the Tantric tradition. The Vedic 


*° For details vide Vijay Nath, Puranas and Acculturation, pp. 73-113. 


8 AP, 174.1 
Ibid. 
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Mantras are in the form of Siiktas. But the Mantras in the form of Bija 
represent the non-Vedic and Tantric culture. The declining phase of the 
Vedic tradition can be seen here. The direction to use Gayatri and 
Pancopanisad Mantras for expiating the flaws of worship rituals 
becomes the chief proof that the Brahmins tried to subjugate the 
temples, which were the belief centers of the public, by turning them 
into Vedic tradition. This instance shows how one culture influences 
another and reforms it completely. 
4.7.2. Dana and Daksina 

It is suggested that the Yaga or Yajna will be complete only with 
the Daksina,*° such ideas occur in plenty in almost all scriptures in 
Vedic literature. In Agnipurana, gold and silver are treated as the main 
objects of gifts.*” The essential commodities found in the society are 
deemed here as the gifts. When cows were considered as the chief gifts 
during the Vedic age, now it has been replaced by gold and food, even 
though the donation of cows still existed. The objects of gifts differed 
from one age to another. The main object of value in a society was 
considered as the chief object of gift in that period. So there is no doubt 
that these kinds of gifts were a means of amassing wealth. Giving food 
to Brahmins was also considered as a way for atonement.®® It is to be 


noticed that other castes like Siidras or VySyas are not considered for 


8° See SB, 2.2.2. Also See Nirukta, 1.3. 
7 zen eau erat | AP, 174.15; ameraft yenft AP, 174.16. 
88 AP, 174.2, 174.3. 
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deserving this gift. Not only that, Agnipurana gives the verdict that if 
any one belonging to the categories of Sutikas, Antyajas, Rajasvalas 
and the untouchables enters the temple or touches the idol, due 
expiatory rites are to be observed.®” If any fault happens in the Homa, 
the expiation is providing meals to Brahmins.” The wicked tricks of the 


upper class clearly get revealed in the ways, as they assert that they only 


deserve to get meals and receive gifts. ”| 


4.7.3. Ritual Fasting 

There is a story in Satapathabrahmana which tells about the 
observance of ritual fasting as a penance for the atonement of the 
mistake that happened during the Yagas.”” Agnipurana refers to 
different types of Yagas. In order to expiate the elision during rituals, 
this work suggests Candrayana Vrata” and Prajapatya Vrata™’ as 
remedies. In addition, the Vratas of Surya, Sakti, Siva and Narayana 


are deemed as good for atoning sins. Candrayana and Prajapatya were 


AP, 174.2, 174.5. 

AP, 174.3. 

Vijay Nath notes: “‘The concept of ritual pollution was yet another development 
directly related to the tightening of Varna restrictions and Dana to Brahmana as 
became the chief means of regaining purity. Thus Dana during this period became 
central to most expiatory and penitentiary rites, and was, to a large extent, 
instrumental in augmenting Varna differentiation.”’ Cf. Vijay Nath, Dynamics of 
Ritual Gift System, p. 46. 

” SB, 11.5.1, 

Candrayana is a religious fasting in which varied quantity of food is eaten in 
accordance with the waxing and waning of the moon. 

* In Prajapatya Vrata, one may eat food only in the morning in first three days, in 
the second part of the three days he eats food only in the evening, in the third part 
of the Vrata, he eats food collected by begging. At the last part the three days of 
this Vrata he observes fasting without taking food. 
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popular in the society from the times of the Vedic age and in the period 
of Dharmagastras.”” These are instructed in AP as temple expiatory 
rituals. 

4.7.4. Tirthaprayascitta 

Agnipurana decrees the visiting of Tirthas (holy places) also as 
atonement for worship ritual elisions. The holy places referred to here 
are Ganga, Gaya, Prayaga, Kasi, Ayodhya, Avantika, Ujjayini, 
Kuruksetra, Pouskara, Salagrama temples and Prabhasa.”° All these 
holy places are in one way or another connected with the incarnation of 
one god or any of their varied activities. This can be perceived as means 
of attributing divinity to a particular place. The temple rituals were 
subjected to continuous changes down the ages. The temple expiatory 
rites described in Agnipurana are the continuation of the social rituals. 
The temple rituals based on the caste system are explained here. There 
is no wonder to perceive that the gods, of those who followed 
untouchability, also showed the same character. 

Temples were the symbols of royal power and nobility. The 
temple idol was the reflection of the king and vice versa. The kingship 
that was a social reality gets transformed into a divine reality. At once a 
child is born to the king or master in a society, he is often imagined as 


the lord or master. The offerings to god which are the chief temple 


°° MS, 11.106, 11.124, 11.162. 
°° AP, 174.18. 
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rituals are the continuation of the offerings given to the king.” The 
temple is considered as the Kovilakam, the palace, where the lord, the 
master honorably lies in the royal bed. There is the morning anthem for 
his waking up, after the removal of robes and ornaments, the god is 
purified through the honorary bath, and then again he gets adorned with 
garlands and is offered special eatables, on special occasions the god is 
taken out in a procession. Along with these, the flag, orchestra, royal 
hunt and such other temple rituals can be observed as forming another 
side of the divine offerings given to the king.”® Agnipurana is in no way 
different in considering the Brahmins. Whatever objects are rejected by 
the Brahmins, who wear the sacred thread, all of them are rejected by 
their gods, who wear the sacred thread. For instance, the use of grains 
after removing those eaten by pests like rats and after washing them in 
water in a thought that using of the contaminated grains are harmful to 
human beings. The tendency to attribute all human feelings and 
thoughts to gods and perceiving gods as the subjects of such thoughts is 
as seen from the Vedic age. This divine concept explained in 
Agnipurana is endowed with communal false prestige, narrow- 
mindedness and casteism. 

The question whether the Brahmins had their own temples is a 


matter of controversy. It is observed that there were many instances in 


*” Thus Somasambhupaddhati says that a deity must be treated equal to a king: 
UPAGTAIR Greet | (1.1.33.) 
Also see Brhatkalottara, 11.17 and ISGP, Kriyapada, 48.42. 


ss Rajan Gurukkal, Myth Caritram Samiuham, p. 192. 


193 


which the Buddhaviharas, Caityas and Jain temples underwent 
Brahminisation. It can be effortlessly made out from Agnipurana, the 
picture of how local cultures and their identities were refined and made 
suited to the upper class and high-caste. The best evidence for it is the 
insistence to prevent women and untouchables from entering the 
temples. 
4.7.5. Expiations in Agnipurana and Tantrasamuccaya 

Expiatory rites of TS are similar to that of expiatory rites in AP. 
Agnipurana considers expiatory rites as the remedy for the elisions in 
worship rituals of gods.” Tantrasamuccaya says if the worshipper sees 
omens of destruction and danger, then expiatory rites for bad 
indications are to be performed. As seen in Agnipurana, TS also rejects 
the outcaste’s entry into temples. TS rejects the use of impure flowers, 
smells, water and other offerings and gives ruling to perform expiatory 
rites in such cases.'”” Agnipurana says that the offerings of things eaten 
by rats and other pests to sacred fire should be rejected and as penance, 


101 
In the same manner 


purification by sprinkling of water is to be done. 
there is similarity between the expiatory rites for elisions in performing 
Homa stated in both the works. 


Agnipurana decrees the chanting of Mantras a hundred times as 


oe AP TTA 
' TS, 10.1 and 4. 
'0' AP, 174.4. 
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expiation for the loss or theft of a temple Kalaga.!" Tantrasamuccaya 
directs a Corasantihavana if a thief enters the temple. The influence of 
Tantric works on Puranas also can be perceived by historically 
analyzing the both. It can be inferred that all the existing Tantric 
expiatory rites during the period of Agnipurana were accepted in the 
work. Considering the fact that Agnipurana has accepted many ideas 
from scriptures including Sanskrit Alankara works, without doubt it can 
be assumed that it has taken ideas from then existed Tantric texts also. 

This expiatory chapter is an evidence to prove that the ruling 
class of ancient times had the thought of Brahminising the non-Vedic 
worshipping concepts. By alienating women, menstruating women and 
untouchables from temple rituals, the Brahmin rulers gained power, and 
with the temple as an establishment at the centre, they tried to subjugate 
and rule over the whole society. In the name of virtue-vice concept, 
reincarnation doctrine and other theories they oppressed and controlled 
a whole people. This is how the study of expiatory concepts transforms 
into the study of social and cultural aspects of the society. 
4.8. Historical Milieu of Expiatory Rites 

Historically, the 9" to 13” centuries CE is the period of 
centralized administration under the Céras of Mahodayapuram and of 


growing temple centered Brahmin settlements in Kerala.’ In this age, 


'02 AP, 174.7. 
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Rajan Gurukkal, The Kerala Temple and The Early Medieval Agrarian System, p.1. 
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many temples were founded on every part of Kerala.' Some of them 
are Kandiyutr, Ayirtr, Parthivapuram, Tiruvancikkulam, Tiruvalla, 


Trkkotittanam, Trkkakkara, Tirumuzikkulam, Perunna, Airani- 
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kkulam, Tirumirrakkodu, Trccambaram etc. ~ Lunet de Lajonquire 


observed that a multi-centered society where each village was planned 
and developed on a central temple.'”° During this time, many Tantric 
treatises originated in Kerala, they were closely related to temple rituals. 
These Tantric literatures are the symbols of formation of a script-based 
society. The origin of Tantric texts encouraged Sanskritization in the 


spiritual, religious domains and practical fields of Kerala culture and 
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society. ‘ Kollam Ramesvarattukoyil inscription (CE 1102) proved that 


expiatory rites were also performed in this period. This inscription 


recorded king Ramavarma’s gifts to the temple as an act expiating his 


™ Ibid. 
ia Gangadharan, T.K., op.cit., p.187. 

'°° Saccidanada Sahai, The Hindu Temples in Southeast Asia Their Role in Social, 

Economical and Political Formations, p.135. 

'°7 Sacchidananda Sahai says: ‘‘Sanskritization has been used as a conceptual tool in 
anthropological writings to understand the process by which a low caste or tribe 
or group takes over the customs, rituals, beliefs, ideology, and style of life of high 
and in a particular ‘twice born’ (Dvija) caste, leading to the upward mobility in 
the local caste hierarchy in the modern Indian villages. It normally presupposes 
either an improvement in the economic or political position of the group 
concerned, or a higher group self consciousness resulting from its contact with a 
Samskrita tradition. Sanskritization is a many-sided cultural process, in which 
only a part has any structural relevance. Its impress has been in language, 
literature, ideology, music, dance, drama, style of life, and ritual.”’ The Hindu 
Temples in Southeast Asia Their Role in Social, Economic, and Political 
Formations, Aryan Books International, New Delhi, 2012, p. 271. 
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sin of offending the Brahmanas.'°* Many Tantric texts belong to this 
age, like Prayogamanjari, Visnusamhita, [§anasivagurudevapaddhati, 
Saivagamanibandhana and Putayurbhasa. 

The composing period of Tantric manuals is very important. The 
orthodox Brahmanical diplomatic ideas, Bhakti movements, codes of 
conduct recorded in temples in Kaccams (agreements) have helped to 
regenerate the expiatory rites. Here the observation of Prof. Ilamkulam 
Kunhan Pillai is noteworthy. He says, “There was a strict royal 
supervision through the Koyiladhikarikal over the temples and that 
mismanagement of the temple property by the Uralar was there for rare. 
The large tracts of land came under the control of the Brahmins as the 
custodians of temple to which people transferred their ownership of 
land for enjoying exemption from taxes and attaining Moksa. This, not 
only led to the alienation of the political authority of the king and 
deprivation of royal right to punish the Brahmin offenders, but also to 
the assertion of the Brahmins as the Sastraic authority prescribing 


»°109 Tt is the visible 


punishments to the kings for offending Brahmanas. 
result of Brahmanical hierarchy. Muzikkulam Kaccam''” controlled the 
corruptions and lewdness of Brahmins in temples. It is known from the 
records that the Brahmanas occupied the Devasvam property in the 
name of Brahmasvam. After establishing the regulation, the Brahmin 
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Rajan Gurukkal, op.cit., p. 4. 
'” Ibid., p. 3-4. 
' For further details see, Narayanan, M.G.S., Perumals of Kerala, pp. 214-216. 
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authority was restrained to the temple. Consequently, the Brahmins 
controlled and occupied land and money in their literary and spiritual 
power. Dana and Daksina concepts are the ideas of Brahmins to occupy 
silver, gold and land. Expiatory rites in Kerala Tantric texts are the best 
examples of social and economical control mechanisms of Brahmanical 
ideology. Several original temple records evidently attest to facilitate 
expiatory rites which were also performed in temples. 
4.8.1. Temple Records on Expiatory Rites 

Many historical records referring the expiatory rituals performed 
in Kerala help to bring out the cultural past. Kollam RameSarattu Kovil 
inscription (CE 1102) proved that expiatory rites were also performed in 
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the early medieval age in Kerala. This inscription recorded King 


Ramavarma’s gifts to the temple as an act of expiating his sin of 


112 


offending the Brahmanas. ~ M.G.S. Narayanan has brought out this 


historical situation as: “‘[,...] Rama KulaSékhara Cakravarttikal, was 
made to offer PrayaScitta (atonement) at Kollam, in the grand assembly 
of his ministers, retinue and feudatories for having offended the Ariyar 
(Kerala Brahmins as different from Tamil Brahmins) proves the 


oppressive might of the organized Brahmin community and the relative 


'"' iramar_ tiriva ti koyilatikarikalayina Sri kulacekarccakkiravarttika] kurakkeni- 


kkollattu panainkavil koyilakattirunnarula ariyrotu vanna virotattinu prayascitta 
ttinu putten araiyal patinazikkollum paratiyal niyatam oro paraicceytu nel. TAS, 
Vol. V, No.13, pp. 44. Also see Appendix V (A). 

Rajan Gurukkal, op.cit., p. 4. 
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weakness of the Peruma This incident of expiation shows the 


power of Brahmin oligarchy and it points out how the expiation is used 
by the Brahmins as a tool for perpetuating their divine authority and 
power. Also the study of M.G.S. has noticeably explains the historical 
background of this act of expiation as the temple authorities are closely 
related to the ruling class. He says thus: “‘There was a code of conduct 
governing the relations between the Uralar (proprietor of the village) 
the Karalar (tenants of the village) and the Pani (workers), that was 
being followed in several Gramas from K6lattunatu to Ayanatu. This 
was known as the Mulikkalam Kaccam, after one of the four Gramas 
around the capital city of Makotai. It is interesting to note that four 
Gramas around the capital, belonging to the Kerala Brahmins or 
Namputiris were the leaders of the thirty two Mulagramas (original 
settlements) of Brahmans in the Kerala. Each of them owned a temple 
called Tali in the capital. The Managers of these four temples were 
known as Tall Adhikaris or Taliyatiris. They constituted the permanent 
council of ministers for the Perumals. Contemporary inscriptions prove 
that they accompanied the Perumals in all his official tour 
programs.”’''* Another evidence of expiation is the action of 
Balamarttanda Varma of Travancore, who performed a Dana in 


Errumaniir temple as the expiation for removing the effects of his 


~ Narayanan, M.G.S., “The State in The Era of Perumals of Kerala’, State and 


Society in Pre-Modern South India, ed. Champakalakshmi, R., p.115. 


"4 Tdem. 
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sinful acts.''!° These historical incidents have shown that the relation 
between temple, religion and politics.'"° The concept of Prayascitta is 
also used for the perpetuation of the political and religious authority of 
Brahmanism. In early medieval age the expiatory rites were used as an 
agency for new way for attaining the wealth and properties. And it 


accelerated the formation and preservation of Brahmin centered caste 


oe arulicceyat kaliyabdam 1711numel cellaninta kumbhassani karkkataka vyazam 


cenna kollam 964amandu itavamasam 12nu velliyazcayum aSvatiyum aparapa- 
ksattil trayodasiyum soubhagyayogavum anakkaranavum petta nalal ezutiya 
prayascitta_Olakkaranamavitu. Sripatmanabhadasa kilppéru Sriviravaficipala 


balamarttandavarmma kulasékarapperumal, bala ramavarma kulasékarapperu- 
mal trppappuru mittavaraya nam mun vatakkumkuril patakériyatinte $ésam 
tiruverrumanur mahadévarute vaka madhavappalliyulpetta deSannalil katanna 
alukalude dogam kondu samkétahani varikayal atinte dogam tiruvanayittu 
arrunnal arrinu tekku oru déSavum veccal samketa hani varuttiyatinte piza 
tirumenna érrumanir dévarute natayil vaccu ...,+;;_+,;ponnukondu ettumarril 


kottaran kazannu 7143 arkkalil ana uru ezarayum ti mattil 96 1/2 Kazannu 


ponnu_kondu_pazukkakkula_onnum i marril ézukazafjukondu tottiyum 


valarum kute kuttam ettum truvérrumanir mahadévar — sannidhtyil 
prayascittavum ceytu ezuti veccukotutta désamavitu,....ake tati 205 nilam 168 


parayum purayitam 23 1/2. yum mathavum karakkatukalum tiruvérrumanur 
dévarkku _prayascittamayi_ezuticcu__kotuttarusri_patmanabhadasa__kilppéru 


Sriviravancipala _balamarttandavarmma,....mutalaya,,,.tirunamam — tiruvérru- 


manur dévasvam vakayayi vaccu,..kollumarum kalppiccu ezutiya prayascitta 
Olakkarnam ezutiya mélezuttu kanakku piravipperumal matévanpilla ezuttu. 
Natuvattam Gopalakrishnan, Samskaramudrakal, Maluben Publications, 
Tiruvantapuram, 2009, p. 183. Also see, Sreedhara Menon, A., Keralasamskaram, 
D.C Books, 2015, p. 48. 
''® Kesavan Veluthat has pointed out that in the case of Brahmanical temples of the 
country side, at another level, the temple stood as the synonym of the state. It 
functioned as an organ of state in many cases and arrogated its role. Thus the 
identity of the jargon becomes relevant here as well, if in a different way. On the 
whole, we see that a detailed study of the temple in early medieval south India can 
throw much light on the character of the state in that society. ““The Temple and 
the State: Religion and Politics in Early Medieval South India’”’, State and Society 


in Pre-Modern South India, ed. Champakalakshmi, R., p. 107. 
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society. 


The Matilakam records of Sri Padmanabhasvami temple, 
Tiruvalla Paramputrillam records, and Tiruppuliyur records have clearly 
shown that the expiatory rituals were also performed in early medieval 
Kerala temples. In addition, Brahmins utilized the concept and practice 
of expiatory rituals for acquiring money, land and other valuable things. 
The Kings of Travancore and Zamorins of Calicut have also performed 
these Prayascittas for retaining their power and authority. Moreover, the 
Brahmin priests used these expiatory rituals intended for the bodily 


purity and the divinity of landlordism. 


The Matilakam is the earliest name of Padmanabhasvami temple. 
This record dealt mainly with the political and temple related subjects. 
Initially Ulltr S. Paramesvarayyar classified and sorted out these 
records. This Matilakam records convey the performance of expiatory 
rituals and the causes leading to them. According to this, various 
impurities have lead to expiation. The causes of impurities referred in 
these records are: allowing an entry of an outcast in temple courtyard, 
death, spreading of fire, presence of impure subjects like blood etc., 
omission of worship and stealing of temple substances. The Matilakam 
Palm leaf (Curuna 94, leaf 131) in CE 1505 has exposed the impurity 
affected in Padamanabha temple connected to the entering and touching 
of a carpenter in temple premises. The other two leaves of Matilakam in 


CE 1607 and 1609 reveal the outbreak of fire as an impurity affected in 
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the temple.'"” After the burning of the temple, Marttanda Varma of 
Travancore has performed the expiatory acts for averting the impurities 


and infirmities of temple. The Matilakam records give numerous 


. ; aoe 118 
evidences of this expiation. 


A special type of expiatory ritual performed in 
Padmanabhasvami temple is Karuvaketta. This expiation was 
performed for averting the infirmity and impurities of killing of temple 
labourers and other feudatories. The evidence of Karuvaketta leads to 
the historical and economical past of temples of Travancore. During the 
time, the kings of Travancore spent a lot of money and valuable things 
for the expiation of Karuvaketta. The Matilakam record number 290- 
295 gives the detailed description of Karuvaketta and the nature of its 
expenditure. |” Moreover it reveals the original nature of spending 
money and other precious things. According to this record, it can be 


seen that, the kings of Travancore have used elephants, silver pots, land 


"” See Curuna 2602, Leaf 16 (CE 1607), Curuna 1673, Leaf 131 (CE 1609). 

"8 Matilakam Curuna 2 (A), Leaf 37. 

' Matilakam Record 290-295: “Sri vira marttanda varmaraya trppappir miitta 
tiruvati irunnaruliyedattin bhandarattil ninnum manusyatte oziccadinum pala- 
vakakkiide prayascittam ceyta vaka,.......$ri vira marttanda varmaraya trppappur 
mitta tiruvadi pala déSattum manusyam muriccadinum dendappetta vellikkudam 
mattirum cirayante kizum kaiyyandatinu karuvakketu kettivaccapanam 5000 
talpariyaram 2. minnal 520-andu mithuna nayaru 32 cenna kunninmel Sri 
virakerala varma tiruvati desikale vettikonnatinu nadekkavil nalu kalkkazukum 
etticcu ilavellanattu nilamayum kurakkottu nilamayuam vittu munnara curril 
157-vittu virappadu nilamayum vittu tannu karuvakkettinu kettinu kettivecca 
kizi 3-nal panam 300000. 644-andu kanni fayaru 31nu dé@Sanhanattu Sri vira 
marttanda varmaraya Sri kulasékarapperuma] déSannanattu ninnum manusyatte 
konnatinu ana uru Inu kettivecca panam 1000, muriccatinu pér 4kku dendapetta 
vellikutam 4 virruninu panam 360.” 
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etc. in that expiation as gift to temple and Brahmin priests. '”° Besides, 
the Matilakam minutes explain that Dana, Murajapa (recitation of 
Vedic hymns), Kalasa, Dahanaprayascitta, Godana (gift of cow), 
Punyaha, Brahmin feast (for omission of worship), '”" Pancaka, 
Navakakalaga'” and Brahmakalaga etc. were performed as expiation. It 
is an important fact that this record gives the priceless evidence of 
Utsavaprayascitta. The Pre-dates Tantrasamuccaya manuals in Kerala 
do not give the details of UtsavaprayaScitta. But in the 16" century CE, 
Tozantr Narayana in his work, Tantraprayascitta, fully devoted to 
expiatory rites, gives complete details of this expiation. A comparison 
of expiation seen in Tantra manuals of Kerala and Matilakam records 
reveals that most of the expiatory rituals recommended in Tantra texts 
are significantly seen performed in Matilakam records. But it seems that 
Karuvaketta is a special rite described in Matilakam minutes. This 
ritual is not seen in the Tantra texts of Kerala. Most of the expiations 
referred to in the Tantra manuals of Kerala mainly recommended for the 
avoidance of the impurities. In fact Karuvaketta is the only expiation 
performed for removing the sin for killing and other sinful acts of the 
Travancore kings.'”° 


The Tiruvalla Parampurillam record (CE 1555-1911) is an 


0 Wide Sasibhooshan, M. G., & Raja, R. P., Caritram Kuricha Padmanabha Svami 
Ksetram, D.C.Books, Kottayam, 2011, pp. 154-160. 

"*! Tbid., 145-147. 

' Ibid., p. 148-151. 

3 See Appendix V(B). 
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income and expenditure document of Parampur Tantrins of 
Tiruvalla.'”* It gives more information about expiatory rituals. The 
document number two to seven says that the expiatory rituals were 
performed in temples of Tiruvalla and nearby places. It is an interesting 
information that, in Kollam era 740, the Parampur Tantrins performed 
expiation in ISvaramangalam temple for the falling of a Nair’s blood in 
the temple courtyard. The causes of impurities referred in these records 
are: outbreak of fire, falling of blood, urine in temple courtyard, stealing 
of temple properties as well as the entry of woman and outcastes. 
Besides, this record points out that the expiations like Kalasa, 
Paficagavya, Sdntihoma, Nandimukha expiation, BimbaSuddhi, 
Punyaha, Dhara, Catussuddhi, Pancagvya, Tattvahoma, Saptasuddhi, 
Dana, Daksina, Godana (gift of cow), Nirmalyaprayascitta and 
Prasadasuddhi were performed in later medieval age.’ Similarly the 
Tiruppuliyur document (CE 1456 - CE 1895) gives the details of large 
amount of land gained in the way of expiation.'”° The causes referred to 
in this document are murder inside the temple, falling of blood in 


temple premises, torment against the temple servants ete. 7” 


= According to Rajan Gurukkal the composing period of this record is in between 


CE1555-1911. See Unnikrishnan Nair, P., ed. Tiruvalla Granthavari, Vol. I, 
School of Social Science, Mahatma Gandhi University, Kottayam, 1999, p. 5. 
 Ibid., pp.13-22, 32, 33, 41, 86, 87, 88, 90 & 91. Also see Appendix V (C). 
°° Wide Tiruppulityur Granthavari, ed. Unnikrishnan Nair, P., Mahatma Gandhi 
University, Kottayam, 2002, pp. 58-60. This document also is an income and 
expenditure natured document of Tiruppuliytr temple, situated near Chengannur 
in Alappuzha district, Kerala. See Appendix V (D). 
"7 Thid., pp. 47-51 and 57-60. 
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4.9. Socio-Cultural Aspects of Expiatory Rites in Later Period 

The Tantric concept of Prayascitta strongly influenced Kerala 
culture and social conditions. In the early period, the ruling class has 
given land and money to the Brahmins for removing their sins and 
attaining Punya through the way of Prayascitta. The concept of Dana 
and Daksina also promoted giving valuable things to Brahmins and 
temple authorities. In course of time astrology also helped in the 
popularization of expiatory rites in temples and for gaining more 
sovereignty. Religious authorities used the concept of sin and expiatory 
rites for the purpose of social control and attainment of the property. 
The concept of expiation gradually helped the priestly class and the 
religious institutions for acquiring land and properties. 

The present day expiatory ritual scenario of Kerala is not only 
based on Tantric ritual manuals but also on the various beliefs and on 
the influences of astrology. In a broad sense, regional and conceptual 
variations are seen in Tantric rituals. The performance of Vazipatu (a 
popular Malayalam word denoting the offerings in temple worship) may 
be an expanded form of Prayascitta. At the moment, astrologers 
prescribe various offerings like Dana, Daksina, Nityaptja, Kalasa, 
Ganapatihoma and food offerings to the deity as the remedies for the 
removal of illness, diseases and bad effects of planets. Role of astrology 
and its influence on expiatory rites is the central legitimacy in Post-TS 
scenario. The concept of Muhtrttaprayascitta strongly influenced the 


expiatory rites of Keralite Tantra. It also boosted the popularity of 


205 


expiations and helped the priestly class and religious institutions to 
attain money and other properties. 
4.9.1. Concept of Muhurttaprayascitta 

There were a lot of references seen in early scriptures on the 
subject of time-related expiatory rituals. In the Vedic period, it seems 
that the performance of rituals, done in an auspicious time, only can 
lead to several positive results and an inauspicious time leads to harmful 
results. The seers of the early period have knowledge of time as well as 
they developed the year calendar having solar and lunar months. In 
addition, they also possess awareness of stars and planets, even though 
it is limited while comparing today’s knowledge. They believed time as 
a protector and as a destructor.'”® Satapathabrahmana states that doing 
any ritual at night can affect harmfully, because the Raksasas are 


129 


associated with night. “° Gopathabrahmana shares the same view saying 


that the gods associated with day and the Asuras with the night and it 
says that the Asuras frightens the sacrificers with their negative 
powers.” Taittiriyabrahmana points out the importance of the proper 
time to be used for the ritual actions.'*' Moreover, the Brahmana 


treatises indicate the way for determining the right or specific time for 


8 SB, 6.5.4.6. 

 SB.73.12,13; 

°° GB, 2.5.1 & 2.5.5. Here M.R. Deshpandey opines: “[.......... ] the night is 
considered to be auspicious according to the latter view and inauspicious 
according to the former,’ See The concept of Time in Vedic Rituals, New 
Bharatiya Book Corporation, Delhi, 2001, p. 258. 

'" TB, 3.3.9.12. 
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various rituals. In this manner, many Brahmana texts bring out the 
importance of specific time for the various rituals.'*? 

If one cannot follow the proper time for ritual actions, expiatory 
rites (Muhutrttaprayascitta) are to be done to avoid the ill-effects. 
Satapathabrahmana indicates that if one commits a mistake in 
identifying the new full moon day, he has to offer three chief oblations 
to fire as expiation.'*° If one has performed ritual actions, which do not 
follow proper time, the Tandyamahabrahmana, recommends the 
Mahavrata rite as expiation. ** Thus, various expiatory actions can be 
seen in Vedic literature. In this manner Grhyasttras also proclaim the 


ed dot ES 
importance of auspicious and inauspicious time. 


The priestly class 
exactly follows it and they deeply believe in proper time of rituals. As a 
result, it leads increased expiatory actions for the removal of bad deeds 
of inauspicious actions. The Vedangajyotisa treatise of Lagadha is 
composed for satisfying the need of the sacrificers. 

Most of the early Agamas and Tantras of Kerala do not discuss 
the subject matter of Muhitirttaprayascitta. They deal only with the right 
time of installation ceremony; and do not deeply recommend the 


expiation regarding the inauspicious time. By all means in the 


commencement of Tantrasamuccaya, Keralite Tantra is attaining new 


'? Vide SadvimSabrahmana, 1.6.3; SB, 11.2.1.1; GB, 1.3.12. 
'°> SB, 11.1.5.4. 

'4 TMB, 21.15.4. 
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See Bodhayanagrhyasutra, 2.2.2, 2.3.2 and 2.4.2; Satyasadhagrhyasutra, 1.1.5; 
Manavagrhyasutra, 1.7.5. 
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turning point. TS recommends the right time for the installation 
ceremony. In the pre-7S period most of the Tantric manuals gives the 
power to a Tantrin in ascertaining right Muhtrtta and for determining 


the nature if expiation to be done; later on, TS recommended and gives 


the authority to an astrologer for determining the specific time.'*° 


Gradually astrologers prescribed remedies for the defects and bad 


effects of temples related to inauspicious timing. Muhiurttapadavi aaa 


an authoritative work in the field of expiatory rites regarding the 
observance of proper time. It recommends Dana as a major expiation 


for removing the bad deeds of performance of Tantric rituals in 


: So Bk 138 
inauspicious timings. 


4.9.2. Impact of Astrology in Tantric Expiatory Rites 
Kerala is the land of astronomy, astrology and mathematics. 
Sankarandrayana, Haridatta, Madhava of Sangamagrama, Vatasseri 


ParameSsvara are the most important astronomers in Kerala. At the same 


' TS, 6.38. 

7 Ullir S. Paramesvara Iyyar considered that the author of Muhurttapadavi is 
Matttr Namputirippadu. According to him, four other Muhurttapadavi are also 
available in Kerala. As well Ulltr thinks that the two Muhurttapadvis were 
originated before the period of Mazamangalam Sankaran Namputiri and the other 
two are composed after his period. Keralasahityacaritram, Vol. 2, pp.122-124. 

ca geod a poet a afafedang a Afar fafay a vies Har deredar Hea 
pure wes yatatay aa deeds a rata wera sar sierra fs Horas i 
Lecce VOY WSR HFawIs aI Waa Mere Hd! Muhirttapadavi, 
Panchangam Book Stall, Kunnamkulam, 1999, pp. 268-277. The Tiruvalla 
Granthavari Vol. 2 states that this astrological determination was performed in the 
medieval Kerala temple society: ‘““Muhurttam vamanapanikkar panam onnu” 
(See Record No. 5) ““Muhurttam patakasserikka panam onnu”’ (See Record No. 
8). It is a visible impact of astrology on Tantric rituals in Kerala temples. 
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time, predictive astrology also existed. The astrologers used to prescribe 
the right Muhurtta for the installation ceremony.” The role of 
astrology and its influence on expiatory rites are the most important 
change happened in the Post-TS scenario. Saivagamas like Ajitagama, 
Rauravagama, Mrgendragama, Matangapatamesvaragama and Kira- 
nagama discussed various temple related and individual expiatory 
rituals. Kerala Tantric ritual manuals were composed by depending on 
these South Indian Agamas, which also performed expiatory rites, but 
the impact of astrology is a main difference of Kerala temple rituals. '*° 
In Tamil Nadu, the Tantrins do not accept the prescription of astrologers 
for performing expiatory rituals to remove the impurity and bad effects 
of temple. 

The Devaprasna is an activity of the astrologers of Kerala 
analyzing the zodiac signs for finding out the issues of temple and 
remedies for the same. It is not performed in Tamil Nadu and nearby 
regions for ascertaining the impurity happened in temples. In course of 
time, astrology strongly influenced the temple rituals of Kerala and 
related activities. At the time of DevapraSna, the astrologer prescribes 


TS 6.38. 


'° The earliest Tantric manuals like Nisvasakarika, Brhatkalottara, Picumata, Kirana 
etc. used some astrological notions in Tantric rituals. The Nisvasakarika- 
Diksottara discuss the Kalottaraprakarana in Patala 17, Sardhatrifatikalottara 
referred the Samkranti, as well as Brhatkalottara (Patala 34) and Kirana suggests 
a Grahayaga. These reliable evidences point out the influence of astrology in early 
period. For further details see, Sanderson, A., “‘History through Textual Criticism 
in the study of Saivism, the Paficaratra and Buddhist Yoginitantras’’, fn. 15 on p. 


16. 
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various Prayascittas for the removal of impurity and bad effects of the 
idol, temple and temple compound. Currently, most of the temple 
authorities in Kerala seek the astrologers for Devaprasna. In the earlier 
period, Tantra scriptures used astronomy only for the ascertaining of 
right Muhurtta for the installation ceremony. 
4.9.2.1. Devaprasna and Tantric Expiation 

Astrological texts like Prasnamarga and Prasnanustana deal with 
the astrological practice of Devaprasna. Prasnamarga of Itakkatu 


Namputiri is a well-known text (CE 1650)'*! 


often used by the 
astrologers of Kerala for prediction, calculation and connected matters. 
Chapter 24 of Prasnamarga deals with DevaprasSna, Rajaprasna and 
Yuddhaprasna. Prasnamarga primarily gives the causes that affect the 
temple or sanctum sanctorum. These causes are similar to that seen in 
Tantrasamuccaya.'” In addition, Prasnamarga prescribes Devaprasna 
for finding the troubles and defects in temples. Prasnamarga strictly 
recommended Devaprasna, in the case of the incidents like various 
defects that affected the temple compound, omissions of Tantric rituals 
in temples, the presence of impediment in Utsava and the loss of money 
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in Devasva.~ At the end of Devaprasna, an astrologer gives a 


‘| Tarabout, Gilles, “Sin and Flaws in Kerala Astrology’, Sin and Sinners. 
Perspectives from Asian Religions. eds. P. Granoffe et K. Shinohara, Leiden, E. J. 
Brill, 2012, p. 311. 

Prasnamarga, 24.4-8, Also see, TS, 10.1-5. 
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prescription of remedies for the defects and bad effects in the temple or 
the idol. Prasnamarga indicates Bhagavatiseva (a special worship of 
goddess), Ganapatihoma (fire ritual for Ganesa) and chanting Mantras 
like Bhagyastkta and Aikyamatysukta for the removal of misfortune in 
temples and also for the attainment of prosperity and wealth. It also 
indicates anointment of Pancagavya (five products of cow) for all types 


of contaminations affected in the temple or the idol: 


TURISS Fe faa Vl fer | | 
SAAS TOT APSHA | 
aM warages Tenftenteas weer 
The Later notions of Tantric expiation aided by astrological 
predictions strongly influenced on Kerala culture and_ social 
circumstances. In course of time Jyotisa also helped for the 
popularization of expiatory rites in temples and for gaining more 
sovereignty. 
4.10. Woman and Tantric Expiatory Rites 
The women deities have possessed more powerful position in the 
early Saiva Tantric ritual manuals, even though the real life women 
have only a very inferior position. The priestly class tried to frighten the 
woman in the name of menstruation and related impurities. As far as the 
concept of menstruating impurity, the religious authorities and priestly 


class alienated the women in all ways of social life. Most of the South 


Samet Balieats aah TSAI He 11 Prasnamarga, 24.12. 
Prasnamarga, 24.35-36 
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Indian Saivagmas give valuable information related to this matter. 
Brhatkalottara is the earliest Saiva Tantra manual that denying the 
worship and religious observances of woman. It also says that the 
liberation of woman is attained from serving her husband’s commands. 
It is the visible result of Brahminic patriarchal ideas like Pativratya. 
These concepts were also used for confining the freedom of women. 
The Kerala Tantric ritual manuals also share the same view. 
Prayogamanjari, an earlier ritual manual in Kerala, says that a female 
servant (Dasi) is gifted to a Brahmin for the removal of obstacles and 
impurity of temple courtyard and sanctum sanctorum. 

In early Sakta Tantrism ( to 9" centuries) women have a more 
powerful position equal to that of men. During this epoch, woman also 
participated in various ritual events like Homa, Puja, Japa and 
Dhyana.'” This ritual participation gives a variety of positions to the 
women folk. The female ritual practitioners are divided into various 
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categories. They are Sadhaki, Yogini, Duti and Sakti.'*° Bhavabhiti’s 


Malatimadhava (CE 8” century Sanskrit drama) confirms that female 


'* Judit Torzosk observes thus: “Finally, women are also entitled to perform many 


Sakta rites in the same way as men, on equal grounds. The examples demonstrate 
that women had the full right to perform ascetic observances initiatory worship to 
use the power of a deity, including pantheon worship combined with 
visualization, Mantra recitation and fire offerings. Although it happens that 
women are seen as less able to perform some rites than men, it also occurs that a 
rite or Mantra is said to be more efficient for them.” “Woman in Early Sakta 
Tantras: Diti, Yogini and Sadhaki’’, Tantric Traditions in Theory and Practices, 
Cracow Indological studies, Vol. XVI, p. 357. 
“6 Ibid, p. 342. 
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practitioners had the same rights in that age. "7 The Tantric treatises like 
Siddhayogesvarimata, Tantrasadbhava and Paratrimsikavivarana 
considered that woman are equal to men in various rituals.'** In Sakti- 
tantras women also attended and participated in various orthopraxis 
rituals like Cakrayaga, Puja and various Homas. And these Sakta 
Tantras do not mention the impurity of menstruating woman. Moreover, 
the Brahmayamalatantra recommends the observances and related ritual 
worships in menstrual periods of a woman.” Sanderson have given 
more attention to this fact. He evidently attests that in the early period 
women have participated in Tantric rituals. Gaudavaho of Vakpatiraja 
and Apabhramasa Mahapurana illuminates the participation of women 
in rituals.'”° 

But the concepts of Diiti in Brahmayamalatantra also states that 
rituals are not women centric. The diplomatic ideas of priestly class are 
seen in this work. Dtti is a common name of ritual partner. BYT 
suggest that the Diiti has to receive the Guru’s commands, she is 
characterized as brilliant, and she is endowed with the auspicious 
features and has mastered in the sitting postures (Asana) of great spirit 
(Mahasattva). She has to infuse with the essence of Tantra, should be 


loyal to her Guru, deity and husband. Also she should have the power to 


‘7 For the Yoginis Kapalakundala and Saudamani are said as performed similar sets 


of rituals and also possess the ability to fly, see 9.52 and 5.29. 

"8 Siddhayogesvarimata, 25.2, Tantrasadbhava, 18.31, 3.224-25. 

'® BYT, 24.8-9. 

me Gaudavaho of Vakpatiraja (5.319) and Apabhramasa Mahapurana (79.7.5). Also 
see Sanderson, A., “The Saiva Literature’, p. 6, fn. 22. 
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conquere hunger, thirst and fatigue, should be always dwelling in non- 
duality, is undiscriminating (Nirvikalpa) and non-covetous. She well 
knows how to reach Samadhi, she knows Yoga, conversant with 

etre. 1 
The Mantra part of Brahmayamala gives more supporting documents in 
this context. Brahmayamala includes the basic rituals like ritual bathing 
(Snana), Mantric installation (Nyasa), the Talaka’s entering the ritual 
site (Devagara) and the performance of worship (Puja). 

It can be seen that, the above definition of Dtti and her ritual 
participation is not woman centric, in fact, it is a wicked way of the 
priestly class to manage woman for their ritual actions and sexual 
observances. At this point the women Tantric practitioner is in fact an 
instrument of the priestly class. In this context the observations of Judit 
Torozsosk is very important, she considerably notes: 

“Tt is a quasi-universal cultural phenomenon that women are 
associated with impurity and danger. Their dangerous impurity can 
make them menacing and powerful, in the way in which Tantric 
goddesses and Yoginis are depicted. As these powerful and impure 
goddesses and Yoginis make their way into the pantheon of Sakta 
scriptures, actual women, whether they embody these divine females or 
not, also gain more presence in these works [....... ] in Sakta scriptures 


they are not only allowed to participate in rituals, but their participation 


151 


Csaba Kiss, The Brahmayamalatantra, p. 256. 


'? Ibid., ch. 45. The minute details of the sexual ritual are given here. 
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as ritual partners (Sakti) is often required, even if their role can be rather 


; 153 
instrumental.”’ 


In Saiva Siddhanta, the authors of Tantric ritual manuals 
consider that the menstruating woman is an impure and untouchable 
person and they suggest that in the period of menstruation one should 
not worship Siva.!** Prayascittasamuccya of TrilocanaSiva also says if 
the menstruation comes without her knowing, the things, which the 
menstruating woman (Malavadvastraya) touches at home, should be 
considered as polluted; they are not polluted by her mere proximity.'”° 

The concept of menstruating impurity is also related to concept 
of Papa and Prayascitta. The levels of impurity of menstruating women 
were categorized by Trilocanasiva as per the Varna system and the 
expiations are directed accordingly. if a woman touches a menstruating 
Stidra, Vaisya or Ksatriya woman, then she should perform a 
Krechravrata and half a Krechravrata respectively, from which she 
becomes pure. If a Vaisya woman touches a menstruating Ksatriya or a 
Stidra woman, then she is purified in each case by a quarter of Krechra. 
If a Stidra touches either of the preceding two when they are 
menstruating, then she is in each case purified by giving alone.'”° 


TrilocanasSiva recommends various expiatory rites for contact between a 


menstruating woman with Candalas and other low caste. And he strictly 


153 


Judit, op.cit., p. 362. 
' Ps, 499. 

'> Thid., 503. 

'° Thid., 509. 
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says that the place where the menstruating woman slept or ate becomes 
pure by applying cow-dung and the like. After taking a bath after her 
menstrual period she should definitely not see any other man other than 
her husband out of affection. '*” 

Most of the Indian philosophical systems deeply discussed the 
concept of liberation, the way for it and other related matters. But in 
real life these ideas become mere dogma and these concepts proliferate 
the social hierarchy and cast system. Women and the majority of the 
human beings are denied the equality even in front of the god. In Saiva 
Tantra, the famous Tantric manual Brhatkalottara strictly restricted the 
right of women for worshipping and doing other religious observances. 
It directs that in mind, speech and in action she should obey the orders 
of her husband. This text also states that women can acquire Punyaha 


from obeying husband’s commands. It reveals that liberation of woman 


is only through serving her husband.'** 


The Kerala Tantric ritual manuals like VS and TP the 
commentaries of TS like Vivarana and VimarSini also restrict the 
entering of menstruating woman in to temples. These texts direct 


appropriate expiations in the case of break of rule.'”’ It is observed that 


"7 Tbid., 523. 
SS gaterarerd cart aon waar Aree | ose aca wate Brevard 
TTF Veet Aces Blot St aH er | TAHA val a pt Slag 1 
TARSAL Ta AAT | Waka TACHA Alet I AAA | 
Ud Mea WISH Valet Aa Mead | ....11 Brhatkalottaratantra, 37.111-114. 
' adet Set fora wet alert ate TT | 
Garent fsa: Aa MS STATA || 
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up to the recent time (exactly up to 1965) the entry of women folk is 
denied in Thiruvalla temple, as the authority of the temple was vested in 
the hands of an ascetic (Yogiyar).'” There are several records of 
expelling the lawbreaking women and of performing the due expiatory 
rituals for the removal of the ill-effects of the same.'°' For instance the 
Thiruvalla temple document no. 86 illustrates the details of expiation 
related to the entering of a woman, Veluttetan by caste, in temple 
courtyard. The expiations like Godana, Punyaha and Dravyakalasa are 
performed there after expelling her. In addition to that a capital fine is 
also collected from her. There was a general custom in Kerala that the 
women are not expected to be in the sight of the ascetic people. The 
special worship and authority of some ascetic persons were prevalent in 
major temples of Kerala like Padmanabha Swami Temple at 
Thiruvananthapuram, Thiruvalla Visnu temple, Tirupuliyur temple and 
Vatakkunnathan temple at Trissur. In Irinjalakkuda Visnu temple, there 
is a custom that the Namputiri Brahmin ladies are not entering inside. 
No woman, except the children and aged, are allowed at the famous 
Sabarimala Sastr temple even now. From these it is revealed that there 


was severe discrimination towards the women folk in principle and in 


TRAST Tr PASTA FT Ata | 

MAT AAT WSS FT MTT 

A SRADITM MAIMST Fs | VS, 28.40-42. Also vide TP, p. 20. 
Sea aeawareereat yf reTPaPT | 

Denes Mat aegaeney watt TS, Vivarana, 10.6. 

Unnikrishnan Nair, P., ed., Thiruvalla Granthavari, p. 91. 

Idem. 
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practice of Kerala Tantra. Even now the field of Tantric worship in 
Kerala maintains a strict patriarchal system, as there is no single woman 
performing Tantric rites in temples. 
4.11. Recent Trends of Expiatory Rites 

Before 19" century in Kerala, the Tantric scriptures were written 
under the authority of the feudal system and royal patronage. After the 
invasion of colonial forces the temple culture has got agitated. Several 
invasions and the growth of British power had affected the temple 
culture of Kerala. Moreover, the political and social reform movements 
lead by Cattmpi Svamikal, Narayanaguru, Brahmananda Sivayogi, 
Vagbhatananda, Vaikunthasvami, Ayyankali were deeply agitating the 
temple centered Brahmin oligarchy. Narayanaguru has erected several 
temples in different places of Kerala and installed idols of Siva, Skanda 
and GaneSa. He permitted the entry of Pulayas and other ‘lower castes’ 
into these temples for worshipping and for performing direct Puyas. 
Besides, Brahmananda Sivayogi condemned the caste barriers, penance, 
pilgrimages and idol worship. Similarly, Vagbhatanda denounced caste 
barriers and idol worship. These strong ideas have gradually shaken the 
temple centered Brahmin oligarchy and temple expiatory rites. 
Gradually the social movements for the eradication of untouchability 
highly affected the temple culture and afterwards, the feudal class is 
enforced to permit the entry of out castes into the temple. In 1936 
Cittira Tirunal Balarama Varma announced the famous temple entry 


proclamation and it made much impact in the caste based discrimination 
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and in the expiatory rites. 

After the independence, by the second half of the 20" century, 
the land reformation activities brought vital change in the temple 
centered social system and religious culture. It is in this age, most of the 
peoples having ‘Hindu’ faith could enter the temples in the real sense. 
At the same time, the temple authorities have also performed expiations 
for the removal of impurity affected to the temple by the entry of the 
‘untouchables.’ Actually the caste based expiations still continue in this 
period. The influence of astrology and neo liberal market system is also 
proliferating the temple expiations. The number of expiations is seen 
increased in this period. The astrologers prescribes Vazipatu (offerings 
to temple) as new form of expiation. Vazipatu as form of expiation is 
gradually enlarged. Moreover, the pilgrim centered expiation is 
accentuated. It widened the economic earnings of the temple. In contrast 
to 19" century, the cotemporary trend of forming public committees of 


the natives for the renovation and development of the temple also 


'? The temple entry proclamation (1936) of Cittira Tirunal Balarama Varma of 


Travancore is as follows: ‘‘Profoundly convinced of the truth and validity of our 
religion, believing that it is based on divine guidance and on all comprehending 
toleration, knowing that in its practice it has, throughout the centuries, adapted 
itself to the needs of changing times, solicitous that none of Our Hindu Subjects 
should by reasons of birth or caste or community be denied the consolations and 
solace of the Hindu faith, we have decided and hereby declare, ordain and 
command that, subject to such rules and conditions as may be laid down and 
imposed by us for preserving their proper atmosphere and maintaining their rituals 
and observances, there should henceforth be no restriction placed on any Hindu 
by birth or religion on entering and worshipping at the temples controlled by Us 
and Our Government.”’ See Sreedhara Menon, A Survey of Kerala History, D C 
Books, 2012, p. 317. 
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revamped the performance of expiatory rites. Navikarana KalaSas and 
other Suddhi Kalagas are often performed in connection with the 
renovation of the temple. 
4.11.1. The New Tantraprayascitta 

In recent times new Tantric works are being composed and these 
discuss the temple expiation also. The publication of the new 
Tantraprayascitta is an unavoidable instance. The compiler of this text 


is Iraliyur Sridharan Namputiri.'® 


Like the Tantraprayascitta of 
Tozanur Narayana, the present text fully devoted to discuss expiatory 
rites in Malayalam language. It is indented for the new Tantrins who are 
not well versed in Sanskrit language and in Tantric Texts. This Tantric 
text mainly uses the expiatory concepts of Tantrasamuccaya. Besides, it 
quoted and referred to the Tantric works like Saradatilaka, 
I§anagurudevapaddhati, Visnusamhita, Putayirbhasa, Naradiya- 
samhita, Sesasamuccya, Sesasamuccyanustanapaddhati, Kuzikkattu- 
pacca, Karuttaparanustana, Cerumukkilpacca, Muhirttapadavi and 
Srikrsnacintamani. Nimittas and expiations prescribed in this text are 
mostly similar to that of other Tantric texts in Kerala. It has added some 
names to the list of ‘outcastes’, who cause for the impurity by entering 
the temple and become cause for expiations. They are Sutika, Puspika, 
Vetan, Ullatan, Izava, Mukkuva, Parava, Ksuraka, Cetti, Ezuttaccan, 


Kallasari, Karuvan, Dahaka, Vaniya, Pandara, Sudra, Panditattan, 


'® Sreedharan Nampudiri, comp. Tantraprayascitta, Published by Kallampilli 


Paramesvaran Namputiri, Muvattupuzha, 2015. 
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Konnini, Vaisya, Ksatriya, Ilayatu and Mittatu.'™ It is astonishing that 
even after the temple entry proclamation and even after the formation of 
Indian constitution, which provide equality in religious rights, the 
compilers of the text are daring to express in writing these type of caste 
discrimination. Some new expiations are seen in this texts like 
Grahanaprayascitta, Ayatanaprayascitta, Brahmaprayascitta, Muhtrtta- 
prayascitta and Nityaprayascitta. 

Recently, the religious leaders enforce expiatory rituals like 
Dana, Daksina and other rituals as a rule. As a result, money and 
property again getting accumulated to the religious institutions and new 
type the priestly class. For these control mechanisms, priestly class 
judiciously used the concept and practice of expiatory rites. Now all 
religious and spiritual activities show some elements of market 
economy. ' Here the observation of Ronald L. Jhonstone is 
noteworthy: 

“....] religion is, among other things an economic institution-in 
the sense that it participates in the economy and is an economic “‘force”’ 
as buyer and a seller of goods and services, in the sense that it is an 
employ, and in the sense that it influences the buying habits of 
believers. Even in such relatively simple, small ways, as creating a 
market for devotional and “‘peace of mind” literature, and supporting 


'* Sreedharan Nampudiri, op.cit., p. 9-10. 


me Religion in Society - A Sociology of Religion, PHI Learning Pvt. Ltd, New Delhi, 
2011, p. 217. 
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industries that produce religious artifacts, such as religious vestments, 
statues church pews and baptismal fonts, religion as an impact on the 


economy of the society.” 


38 2 OK 2 2k 


Chapter V 
CONCLUSION 


The concepts of sin and impurity are seen as an integral part of 
all religious beliefs in the world. The expiatory rites are performed for 
the removal of sins and impurities existing in individual and social life 
of the people. The divergent forms of expiations were present and still 
existing in principle and practice in almost all regions of the world. In 
Sanskrit, the notions of sin and expiation are seen germinating in the 
Vedic Samhitas and later got established as doctrines through the 
Brahmanas, Dharmasatras and the like. In the Puranic period, the 
composers tried to spread the concept of expiation widely among the 
people. In the Vedic period seers offered various sacrifices, chanting of 
Mantras, offering of Havis to Agni, Varuna, Indra, Soma and ASvins for 
the removal of individual and social sins. But in the period of 
Brahamanas, the practice of expiation was following as a remedy for 
the ritualistic errors that crept into Yajnas. Here, expiation is ordained 
for the sins or desecration in connection with Yajnas rather than for a 
social or personal sin. 

It can be perceived that the authors of Dharmasastras ordain 
expiation as well as punishment for different kinds of crimes. During 
the period of Dharmasttras expiations consisted of different forms of 
punishments also. The Brahmana texts and Tantric manuals in any way 


did not relate expiation with punishment, but only to rituals. Yet 
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Mahanirvanatantra is an exception. Expiation in connection with rituals 
are almost very limited or even null in the Dharmasitras. 

An undivided connection between various diseases and 
expiations can be seen in Dharmasastras. According to them, diseases 
are the result of sinful actions. This assumption has led to the belief that 
expiation is essential for curing of diseases. In course of time this belief 
gave firmness of expiatory rites over the logical ideas of medical 
treatment. The different Dharmasatra texts hold many fundamental 
variations while explaining the nature and number of sins and their 
expiations. In the age of Smrtis, the expiatory rites are related to Karma 
and Punarjanma theory. By this, the priesthood believed and propagated 
the assumption that Moksa is not possible in the absence of expiation. 
This gave rise to a situation which demanded the existence of expiation 
in one form or another. 

With the entry of Puranas, the concepts of expiations received 
novel dimensions. In Puranas, it can be witnessed a conglomeration of 
expiatory rites pertaining to Vedic and Tantric traditions. An 
elaboration of the expiatory rites mentioned in the Dharmasttras and 
Smrtis is reflected in the Puranas. Moreover, the Puranic narrations 
gave wide popularity of expiations. They play a major role in the 
popularization of expiatory rites practiced in the pilgrim centers. The 
pilgrim expiation acquired equal status with the Yajnas and once it even 
outdid the significance of the latter. The expiatory ceremonies 


performed in pilgrim centers like in the form of donation and 
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distribution of gifts became popular and important. Even if the wealth in 
each person’s hand was so little, these practices resulted in 
accumulating this wealth into the hands of priestly classes and the 
authorities of religious institutions through the expiatory rites. The 
institutionalization of Bhakti and the concept of Kaliyuga accentuated 
the belief in expiatory rites and made them more popular and prevalent. 
The majority of Agamas do not give a concrete definition to the 
concept of expiation. Ajitagama, Rauravagama and Prayascittasamu- 
ccaya are exceptions. The Agamas generally illustrate the causes of 
impurities and their solutions. The similarity between the definitions of 
expiations seen in the Dharmasastras and in the Agamic works like 
Ayjitagama, Rauravagama and _ Prayascittasamuccaya, is quite 
noteworthy. This gives evidence to the influence of the Dharmasastras 
on Tantric literature. Atmarthaprayascitta and Pararthaprayaécitta are 
the two main varieties of expiation described in the Agamas. The 
ancient Agamas had given more significance to Atmarthaprayascitta. 
The expiatory rites in connection with temple rituals are not mentioned 
in the earlier Agamas like Nisvasatattvasamhita. These works give 
importance to the expiations related to the Sadhakas’ personal practices 
(Atmarthaprayascitta). Moreover they have invincible connections with 
the concepts of Diksa and Moksa. The earlier Saiva-Agamas ordains 
expiation as solution for sins and desecrations that impede Moksa. They 
are performed as Mantras, Snanas and Homas with ritualistic 


accompaniments. The influence of Karma and Punarjanma concepts can 
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be strongly noticed in the expiatory rites of the Saiva-Agamas. The 
expiation, salvation and initiation are interrelated and they occupy 
special place in Saiva-Tantra. The influence of caste system is visible in 
the expiations of the Saivagamas in different levels. Brahma- 
yamalatantra considers that the birth of a person as an untouchable, 
outcaste and Candalas or non-Brahmin is a sin and to be atoned. In this 
manner the entry of outcastes and Candalas into the temple is 
considered as desecrating sin by the Tantric texts. In order to make 
expiation compulsory, the Agamas create fear in the name of hell, 
destruction and various impediments. The Agama texts believe that the 
absence of expiation shall result in disease, destruction and 
impediments to attain salvation. The Influence of the concepts of 
serious sins seen in the Dharmasastras and Puranas find a sturdy space 
in the Saivagamas. Prayascittasamuccaya of Trilocana is a turning point 
in this regard. In the Kaula-Tantras and in similar texts, the use of 
liquor, meat and sexual practices are seen observed. The later works 
including Saiva-Tantras consider the use of these and the entry of a 
menstruating woman as desecrating, and so these acts are to be 
subjected to expiation. It is to be noted that expiations in early 
Paficaratragamas are seen related to the Mantradiksa. But later this 
custom has changed. The transformation towards temple-centered 
expiations can be seen in Pafcaratragamas. The special act of 
Pavitrarohana prescribed by Pancaratragamas, is also to be noted, as a 


solution for the flaws committed during the worships of previous year. 
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This ritual is not seen followed even in the Visnu temples of Kerala. 

While comparing with the other parts of India, many unique 
features can be seen in the Tantric practices of Kerala. In the Pre- 
Tantrasamuccaya period, the Tantric texts, which also give emphasis on 
philosophical and mythical aspects, mostly deal with the installation and 
temple rituals of single deities. The Tantric texts of this period like 
Prayogamanjari, Saivagamanibandhana and [§anasivagurudeva- 
paddhati described only Saiva expiations. Similarly Visnusamlhita, 
having general traits of Pancaratragamas, describes only Vaisnava 
expiations. Among these works, [$anasivagurudevapaddhati ordains 
expiations in connection with Diksa and Moksa also. With the 
emergence of Tantrasamuccaya, Kerala Tantric expiation completely 
became temple-centered. A synthesis of Saiva, Vaisnava and Sakta 
expiations can be seen in this period. After the period of 
Tantrasamuccya, the number of expiatory rites seems increased. The 
influence of astrology on the concept and practice of expiation can be 
obviously seen in Post-Tantrasamuccya scenario. 

A critical study of the concept and the evolution of expiatory 
rites undoubtedly show that it is a tool for controlling the society. In the 
Indian context, the priestly class used the concept of sin and expiatory 
rites for acquiring money and other properties. In course of time, the 
concept of expiation became an important means for exploitation. By 
describing the ill-effects of undoing rites and the benefits of doing rites, 


the priestly class frightened or persuaded the masses, as well as, the 
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rulers. It can be seen that the Brahmins, who encouraged and praised 
Yajnas as virtuous deeds, were actually aiming at their own physical 
prosperity. The arguments that the Brahmins’ life is a virtuous one and 
that they are the gods of earth, strengthened the theories of Karma and 
Punarjanma. The whole of Sanskrit literature reveals the existence of a 
social system based on different dimensions of the concept of sin and 
expiations. The expiatory rites, which closely related to the Caturvarnya 
system (Four-fold cast system), played a major role in reinforcing 
Brahmin-hood and priesthood. Because it was in the hands of these 
Brahmins and priests the major portion of the land, cows, money and 
grains accumulated in the form of Dana and Daksina given as part of 
the expiations. This resulted in social and cultural inequality in the 
society. The authors of Dharmasttras and Smrtis emphatically 
pronounce that Brahmin-hood deserves to receive anything due as 
expiation. 

In the socio-cultural aspects, Kerala maintains some notable 
differences from other Indian territories. Several elements of Puranic 
and Smarta traditions are evidently seen in Keralite Tantric ritual 
manuals. Expiatory rites illustrated in Tantric literature of Kerala reflect 
the rigid caste system and the Brahmanical hegemony prevalent in the 
society. The Tantric authorities strictly controlled the entering of 
Candala, lunatic persons, Vratyas, Patitas, Pasupatas, Kapalikas, 
Arhatas, Sakyas and other outcastes into the temples. This strong 


restriction of outcastes is a perceptible result of untouchability and 
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inapproachability. The study of the expiatory rites of Kerala also reveals 
that the rights of wealth and valuable properties have got centralized in 
Brahmanical priesthood. The concept and practice of Daksina is an 
important example. The concept of Daksina and Dana are closely 
related to landlordism and casteism. The Tantric treatises pronounce 
that Brahmin-hood deserves to receive anything due as fees for 
performing expiations. Devadravya and Candadravya concepts are the 
diplomatic ideas of Brahmanical priesthood for collecting and 
protecting of money and land in the name of Devasvam and 
Brahmasvam. The political ideas of orthodox Brahmanism, Bhakti 
movements, codes of conduct recorded in the temple documents like 
Kaccams have influenced the composing of expiatory rites in Keralite 
Tantric literature. Thus the number of expiatory rites seems increased in 
later periods. This resulted in social, economic and cultural inequality in 
the society. The Ramesvarattu Kovil inscription, Matilakam records of 
Sri Padmanabhasvami temple, Tiruvalla Paramptrillam records, 
Ettumanur Granthavari and Tiruppuliytr records have clearly shown 
that the expiatory rituals were regularly performed in early medieval 
Kerala temples. In short it may be concluded that the descriptions of 
expiations seen in the Tantric treatises of Kerala, attempted only to 
maintain the unequal social setup prevalent here. The function of the 
same can be visible in different new forms and features in the 
contemporary society also. 


Some important observations and major findings of the present 
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study are given below: 

The expiatory rites are predominantly performed for the removing of 
errors, ritual mistakes, impurities, bad obstacles in the ritualistic 
practices and for the cleansing of sinful activities. 

The concept of expiation is related to the theory of Karma and 
Punarjanma. 

A gradual increase in the number of expiatory rites is seen in the history 
of literature. Simple rites became complex in later periods. 

The concept of ritual mistakes and its expiation seen commenced from 
the time of Brahmana texts. 

The expiatory rite is not the innermost idea of Tantra in the primitive 
stage. Also in the initial stage it is related to the concept of salvation. 
The Sakta system of Tantras rarely discusses the expiation. 

Before the period of Tantrasamuccaya, the Tantric expiations in Kerala 
gave prominence to expiations for one’s own sake. But it lost its 
significance from the period of Tantrasamuccaya. 

The study of expiatory rites of Keralite Tantra indicate that there were 
some Saiva-Vaisnava differences in the early period. 

In the Post-Tantrasamuccaya scenario, the influence of astrology is 
evidently perceptible in Tantric expiatory rites of Kerala. 

The ritual known as Devaprasna cannot be seen anywhere in the 
temples outside Kerala which follow Agama rites. Even though the 
Tantric texts of Kerala also do not suggest seeking the help of an 


astrologer to determine the expiation, now a days the practice of 
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Devaprasna is profusely found in temples. 

Influence of Puranas can be seen in the Tantric expiatory rites along 
with that of the Agamas. The Tirtha concept has strongly influenced the 
expiatory rites. It can be perceived that the expiation centered on 
temples and pilgrim centers were expanded by the Puranas. 

The early Tantric scriptures attest that women have participated in the 
various Tantric rituals. Later the priestly class prohibited the 
participation of women in Tantric rituals considering her menstrual 
impurity. Gradually the concept of menstrual impurity is considered as 
serious and expiations were suggested for the same. Thus the priestly 
class tried to keep woman away from the main stream of rituals. 

The concepts of sin and expiation have in many ways reinforced the 
authority of Brahmin priesthood. 

The Kerala Tantric ritual manuals consider the temple entry of 
outcastes, untouchables and lower castes as desecration. The concept 
and practice of expiation is a visible result of untouchability and 
inapproachability and it also encouraged the caste system existed in the 
Kerala society. 

A critical study of the concept and the evolution of expiatory rites 
undoubtedly shows that the notion of expiation has functioned as a tool 
for controlling the social and economic systems. 

The Keralite Tantric texts consider the Bauddhas and Jainas as groups 
of desecrators who are to be kept away from Tantric and temple rituals. 


It shows the discontentment and intolerance of Brahmanism towards the 
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Budhhism and Jainism. 

> The influence of Dharmasastras can be perceived in the various 
segments of Keralite Tantric expiations. 

> The priesthood established its superiority by persuading even the rulers 
of the land for performing the expiatory rites. The donation of land is 
seen related to the expiation in the Kerala Tantric ritual manuals. 

> The priesthood accumulated land and other properties in the form of 
Dana and Daksina through the means of expiation. 

> The concept of Devasvam and Brahmasvam brought a ban to the lower 
class from using land and other properties. The concept of Nirmalya in 
ISanasivagurudevapaddhati and Saivagamanibandhana assesses the 
entry of others in the properties of Devasvam and Brahmasvam and 
using them as sinful acts. 

> It is known from the temple records that the Brahmanas occupied the 
Devasvam property in the name of Brahmasvam. 

> Vazipatu (the offerings done in the temples by the public) is the 
extended form of expiation performed for the removal of sin and for 
gaining prosperity. 

Several topics discussed here require further in-depth study with 
the help of clear perspectives and tools of sociology, anthropology and 
cultural history. The study of expiatory rites using more historical 
records and temple inscriptions will shed further light for a better 


understanding of cultural history of Kerala. 
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APPENDIX I 


Prayascitta Portions of Selected Kerala Tantra Texts 


(A) Some Portions of Tantraprayascitta. 
wert user - waar 
TADS MAMAS VPI | 
Paes Bh TTS AST 1 Lt 
APTA YRPARHASAAT | 


Sagas Fa STATI 113 1 
CIAY MTA Maat T TASH 

BAY Tt Tages TM Facad 114 1 
TA Wee CANS TAT ATL 
Prepdive agar ae Tecra) 5 1 
Wena at sascatsetad | 

aaa o frsarniskeat sea Aa aA 116 I 
One PyeEMie ose 

Te STTeY Tat SMe FI 117 
TRACTS MATS AT CATT | 
STS TAMAS UST! 8 1 
amt stesrgevetanever at fT | 
STERN Sat AACS AVST: 11:9 1 
ae WSSAARER AT SIGIaT | 
vereus froacearet Teaentet Prat 11 1011 
TART HARTA Sa TATA | 

et CA FANT J Aas fe aT 1 11 
Us GST qEH fasseHaR Aa Ac | 


: TP, IFP, T 802. The text is not yet critically edited. 
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sraHvScteR att WgHId ae: 11 12 1 
UO OT Great & Test oT A 
ques ERT fread Fara Sige 11 1311 
TAM ST TTS RACIP TAHA | 
TASTE SIT 1 14 
TTS AA USTAVS FTA ST 
PURIST FMT AT! LS 1 
aaiet USIMTATAT Teta fe Wace | 

wre MEM MYM A ST aT 11 16 1 
AYA TAIT SATS IASA | 
aM eae: Setvsedt ates 11:17 1 
SAY Ta Tt Yeas WAR | 
Waeres terrgerra 11 1811 
STAT aa UST TRATOT Te | 

Tas TERS Va T1119 1 
TMs VSIA Taw TECRTTT FE | 
Heese SHAT 11 2011 
PAS TRAST HA ATT 
TIARAS AA 11 2111 
ATA OT WARIS THUS US AT | 
TTS UT AIMS Fert 11 2211 
SIMS FT WAI TSR Ar | 
TISHMAN Tees GAA 11 23:11 
FFAS TAT ETT | 
wate Tea GR sea 11 24 11 
ate Cae Ta Yee PASTA: | 
ERRATHVSAA WATT FT MATA 11 2511 
TATA WITT SAGT LATS | 
POMP TAM MAMA TF 11 26 1 
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Ufsrept Gitano: TUSTAMT SHAT ET | 
AATHATV RACH RSITSH: 11 27 I 
PISS AVATA HA Tea TTA TCH: | 
AMHAALAPRIT Te WAM 11 2811 
aeacs FT Fest T TH Ua Wa | 

oat aa FT TeeM at waraaa fe 11 29 11 
AIM ayaas fraonitety | 

ae UeeeRTY Hatersieya: 11 30 11 
PATTI SHAAT SIE ATT | 

faart mG ote caer ye 11 31 11 
AGYAAST Vas HAT TSCRTOATT | 

Sd IMM Sato fas 11 321 
DRRRI TA UsTSe aa | 

sla Taraead wee ore: 11 33 | 


AAA Ta Ta AaAPTANey_ | 
Pater stead Gat i 1 
CIMACT TATE | 

spac aaa serena ep 11 211 
earrars forest Gar WreaTersrarar: | 

HT Peal Hard VIM swisha At FE 11 3 
Fae Weal F AST Serra | 

aed Viet HaMeseage: GE 4 
AA TATE TS: AS UAT TCT: | 

GEM CIE: TA GAH GAR 11S 
GART Ua Felt PAI TS | 

Sat SAAT AeA 11 6 A 
TARE STRAPS AIT FATA | 
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ae orate at at ay Hdieare 11 7 1 
TRACTUS TAT ATSTASTES | 

Wat AATALIAT ...... ar 118 1 
ard FUSER aT aT | 

MY THA He ASAE 11 9 
aot Gs VEE Pea J Vane | 
ara SMT TARA 11 10 1 
faratis aU Cares aeated Farrer | 
Sean MeasqwaeHpeeraretad i 111 
CATA SAAT AeA | 
Paced ras T1112 1 
Sa Caterer SET TAHA | 
Tae PRAM Tatars 1113 1 
GATT Wet ART HSIN TT | 
Ved Ses eS 11 14 1 
Ware TER Paved GAAS | 
TRAM LS 
Chat CAAA TACT TIARA: | 
Wea Tecra Mxat FT adt ae 11 16 11 
Pera alert Sarr a Freed | 
TTT aM Yaaet J 1 17 1 
TERRIA A Saar | 

Urat wenes fare ear cette starr 11 18 1 
TT GIS GTA ASH 
Saaitika ated 1119 11 
Bat SAO STATS AT OT | 
Sayer WIAA Aga SAMA J 1 2011 
Sys GANST FE STEAATTT Yara | 

aH Hen Verda aaa 11 211 
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Tat Wot Tor sca TA Hared AST | 
aac Esra seas 11 22 1 
WAT FARA Sea TASTY SATO | 
SEMIS AT FAFA 11 23 1 
mea Tear fate faterante fee: 
segs Ta cata Art 24 
AMPs srs sera Tear 
ARITA ARIAT 11 25 1 
Tatediar da Isa | 

aM Rrra sit rt ale aa I 11 26 1 
Bet Fs WAS TA ALE ART | 

TARR GIST Yorataga eT 11 27 1 
wet Woda Faas foes a 
Tiare et Hates fe yeraq 11 28 11 
Se seat ate aeons | 

ced Races Hare fe Gata 11 29 11 
SATA AT CAT ALAA ATTAT | 
Taaraeyge ge Saad Set 11 30 I 
Ware TAS oT feared aa Taree | 

fas fretted ad data seat 11 3111 
gfe wanfagerh cacstalfaeterry_ | 
TARE Merdst cots at 11 32 11 
Pract GN FEST | 
Wee F Sat Basa 11 33-1 
ASTRA TATA TT | 

aa PREM Wet 11 3411 
PTET FHEML TEKS TART. | 
sre?) Tas gq wears fast 11 3511 
Werot TST Taal FT TAMA | 
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ASR HT Nels FART 11 36 1 
ale Cachet TA ae... TI 
ATPMCIATARAS HITT 11 37 11 
Tae Hard seat trannies | 


(B) Prayascittapatalas of Matrsadbhava 
AT TAHA Tae SASS: | 

Tees shasta Hus Gueeqaraayy 1 
HAT AMET Aesey FSIITIT ATAAT | 
fast aeqaedt aaa F Zerqaa W211 
aera aarara ft TAT AAT 
aaron Fat feast gerard 13 11 
frat THUS Teast 

TAA eS HAT Heat ATMyarletwL 114 1 
FAT TEATS ATH: HATTA 
TACT ATATAC STASI 5 
AGATA APA Td sla: 
aeriad Tareas SAAT 116 
feast are artist ary 

ZA AaFAH A ASA TSATSA 17 1 
atqatteqadceaayaisrat Sqr 
Tdeaeparattt Scat MT TATIAT 11811 
HITT TOA: BUS FT ATATS FATT | 


” This portion of the text is taken from the ongoing critical edition by 
Muralikrishnan, M.V., Research Scholar, Dept. of Sanskrit Vedanta, Sree 
Sankaracharya University of Sanskrit, Kalady. 
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TAAL HAT FAHSTAL SAT 119 1 
ET ai idzeitauere Aa sare Farad 


Tasers aah Waa SAHA 
TAAL HAT ASAT SIT i 1 
AAT AMS Heat AMS HATA 
grag Peat ATTA: HATTA 11 1211 
TRA eh Th ATV Te TA: 
adeaededarean F fayarcaterst Aq: 11 13 1 
TaTSaT Alsat ASA SAT 
aaa Afdaacted EATSTA: 11:14 1 
qaTsrdead Steal AAT: 

TAAL HEAT Ta oaresey ATA: 1 15 1 
AIT Pears HaCaT: 
FOTIA SAT TSATIFATHATT «1116 11 
arate feared wath TSA: ATT 
Maa eHaeIsA AHA SAAT 11711 
AETOAT TAT TOM TATA: | 
BATA: WAT A AMSAT TAT AST: 11 18 11 
at: atetedatearan farraeaa: | 
aay AAS EATAAT 11 19 
Gaede AAasaas FAT 
TareaertatHete esetct Eeer TATA: 1120 11 
AIT Pear See ad: 
qed catoed Aaa: Sher Waa 11 2111 
arsed Ee AAT EAT Te: | 
Gaara Say FATA 11 2211 
presty ater patehqarearay 
qperareqemoneaisat SAAT 11 23 1 
FAT: THY TANS TATA APTA 
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CHAT SACATALT FEAT: OTA: PATT 1124 1 
AA ASEMAA SAAS FAY SAAT 
aeangearearnrd AstataTaraeray 11 25 11 
acdeaepd Scat SANT AATIAT 

ay Aas Fad TAcaTSla HAT 11 2611 
TAA: HATHAATA TT AAT 
ASIA Seal AAaTSIAS ATH 112711 
TAAL AAT FAAS SAT 

Ut: Weld Hear TaasteT SHH: 11 2811 
HAT ISH SANT AAI 

od: Tamas WITS SAT HAT 11 2911 
Tarra ateracrarararay 
qaraygrst aravetd Fe TA: 11301 
fagaafeordt Facet SAT 
THTeMedt Aaa Ss HHT J 11 31 
TaTaTEAAT FAT AF HAT T 

erat Taser Teles TATA: 1132 11 
patawatetd: Wy aawaras FAH 
SIHHMAAT Mt MAATHATA 11:33 11 
WITT FT ATadiecar WaT SHH: 
SaleaHateAl FEAT Arad TAT 1134 1 
aaa AAT SATA TAT F 
SMTTTSAIA TTY FATT UF T1135 1 
ree aa aHateasarye ster: 


FATS FTA AAA AAAT 1136 11 


ATA FACT IA ASAI AAA 
AAI Teta AATA FT SHMH: 1137 1 
TAIaTy F TAT ATAars shh: 


AAFATSTATATTSSTEA A AAA 1138 11 
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weal diate Parra FT 

sae Ta AST Aaa 1139 11 

eaeat Tatar ae Aaa 
yep Tar erat AAaAT 11 40 11 
aaa ATH AAA 
qa cat aa Pdcadeaer Sa 4 
ATSAa: HATHA Tare STMT: 

Tora feoredra Heat TAHA T 11 4211 

aay ala fatsacraterd HAT T 
rea aega HSI FANTT: 11 43 1 
famrsttaadeta caeceSrara ay 

ofa arqaara sraferafataata coyfetorfe: geet: 
Matrsadbhava - Prayascitta Patala 28 

AT TARPART TeaT ATTA ATA 

aa: Titterat pataeacareaey sh: 1 
TTA AT Aaetated Tah Fray | 

as Aa: Wah saatated ata: Tee 12 11 
FSTH HHS HAAStSd GI Sas 
Tras TSH aT ala sat Ta fed FreeaTT 11 311 
ead SS Hawa halaragiaeqaratd 

fare qesy faraea srearttatacates 4 i 
CUTAN: TATA fara hserat AIT | 

at parat fateaararteaaaracd WS i 
Gat SU Se: TO WaT 
faaiPaey sary TAT: Tass: 116 1 


poraniehidear agemis Ge 81 
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afar: araarg ateaaress aria: 
Tat MAT AH HTS Ta A: 119 1 

Ue Heal FAA Fela A HVSTA | 
THAT... Hay FAWITTSTSHETAT 11:10 1 
TST ATTAaT F TATA: 
HAT TATA Mecsas BAT 1 111 
fare dorter fatedad aerate 
areata asad FATA 11 12 11 
ARTA et TATSTAT ISA AAA: 
aaeeuyca sega taal MITT 11 13 1 
THATTOT AA AA: CATT et: 
apis daad AMAA: 1114 1 
TTATITHATTS CAA: TST 

Pa: Weraerst Traut ATTA 1S 1 
FEAT ATA NETH ASAT 
Tet WARTS THs Aleresyaps: 11:16 1 
Aa HAT FT Alaa Usrat araraeayys 
aarett apearsy Teyatt arferateaatT 1711 
qeuedsa aeysy TIAA: 
qarete areca aA ae 18 
aeneaarya age waar 
areesgar I Hear aaa fed fet 1 19 11 
FAST FSUNIAATH AaTA TAT 
TAAL TET APACS H ATTA: «11 20 11 
raaetianeraettaedt ftarta: 
Sfenredieaat AATATA HT AATHA 11 21 
TAT TY WO AS ACTA 
argraargy wast fear aaa 11 22 1 
Seay fraretter Ty ARTA 
Wye Pata TTHTATT 11 23:11 
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Aeet TIAA TST TA: 
AMMSedd: PAT TAT Peat TAT: 1124 11 
aearey arrestee eet 

ToS ATT THe Paes SEAT TTA: 11 25 
Rag agtetedata THeTh: 

TAY TAT HART TAT: 1126 11 
Bead SII SAAT ASAT 

Ua Feats Sra SAAT 11 27 1 
Tae Heat Tae 
AeA AAT Ast ATA: EHAT 11 28: 11 
FATT TAA festa I Hata 
ast HEAAT TateaeaT ACS TAT 1129 11 


(C) Prayascitta Patala of Sesasamuccaya 
Wad Feet Slt Bas Has THAT | 

OF: OT wear earaguelaart satay 11 11 
Gt BO STS: TOT TTA | 

fois Ute a ada SIS 1 211 
yee facet fraerr | 
RA Heated TataasHAA 11 31 

Tat SAS TATARSTAN ASAT | 
WATS lex MMS Yarra teresa IATA 11 411 
MATTIAS SAAT | 
INTATCHHIT Maa IAT SA 11 511 
TekeaHwaa Hare tray: | 

aa PSR Taaaet 11 611 
eT: GL AT APIS a Awa | 
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Ud FT seh IRE TRH 11 71 
POALT HLA HOMMIRT FAT | 

aoe UR sens gfeontes 11 8 11 
STASIS STAT HA | 
SAME TIAA AHA GosTAA: 11 911 
PIA FOASIIAT MSL TASMIeG | 

UR dee Hal WaAacEae T 11 1011 
CaS TT WS HPUS TTY areas aT feISy | 
foect Susy ai St BATA stetsetoacat 11 1111 
SOIAMIGH AT HOT WAT SAT 

aes HRRATTSARTAT ATT, || 12.1 


aeaarerd aera deat ya 11 1311 
TISAI WAST TTS aT | 

RY Wada Saar Tare 1 1411 

creat J TSaG ST A SE TST aT eT | 
eerrarae STATA HST AAT 1S 1 

TOT Slee Saat See Sct TA | 

as He SISsTSeEaaTAs aT 11 1611 

ace Ravepercit sear et waa | 

Ter Seas BAT 11 17 1 
Teeeronicter venfead Paaseoraryaey | 
ayHapat Ter Hrs wHecaeatt aT 11 1811 
Tales SHAT Hert Sas aaT. | 

ORAM Geet ISITE 1 19 1 

fret AGat PATTI | 
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et a Ste Aer FAAS SAE HAT 11 2011 
Bad FAN Sot STAT | 
ee ee 12111 


eaters aoc 
AUSTEN TAT TAT ATASTOMTTA | 

AeA HMAC CM T AATHA 11 2311 
TET Psi Talgaeaa Fat AY 
ASIEN THAT ASAT RTS TCT | 

CAAT TAMA HPI! AATPAey 

Tar Se Ser Tara aeregesaey A 11 2411 
SAAT WSU VSAM FT MST | 

SM FS FT Prost sat aa Fart 11 2511 
ACHAT ART TT AAERPT ST 

Fake AAT FaeTAAN TTBSTRTAAT. 11 26 1 | 
Rraarareal Fa aT Sat ATTY salt | 
ARAMA TTT aT AAT 1 27 11 

St GATT PMH TI 

aa aaaest Vices eat 11 28 11 
TARMATS MTA TRETSTT | 

ae varies prat factaat 11 2911 
Sa WT TEATS Ta WSIS TUS TEST 
WORT ara GTS Het ST | 
TUATSATSAT STATA FCAT 

MSHS Bid t Stas Had Gets FT 11 3011 
TAA TAA SATA TART 
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SHORT fase ASST TAA TT | 

wad ae fora yer fargenett- 

Ya ores ote: eae aT 11 31 1 
GREATS ARIS SAT FAT SEIT | 
SUNT Herr STATI HF Yaa ET 11 3211 
ward Weal aera WER TL 

Se St Mass SATS TTA | 
WesnceIrca: Frac dperatrsa- 

TOT THR SAAT TERIA BAT 11 33-11 
FIHVST TAA Ha TE | 

foes cy peer aaa 11 341 
TRTPATCT HAMAS GS TST TAS TATA | 
PATA GHA Pa TIA A 11 3511 
crane arene faetsats ata: UTE feral Sra | 
rare aS TH os SiH eTeaES SETA ae 1 36 1 


(D) Prayascitta Patala of Kalasacandrika 
Be AR Wea TI 
Maras Sat SIA ll 1 
ERRATA fart TATA | 

oe Ue verses 11 211 
Rae ss Ut TAT | 
SHRAGH Weare tagger 11 311 
Seed Savarese Cat Te | 

TAS ASUS Teas MSH SAAT 11 411 
TAM PHS AMS TENT | 

TROT Teles Testa WAIST 11 51 
USAT HIAHSaT Uta TATA | 
forranerernetsaerdst Fa 11 61 
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SHPYTTRTACH AS ASIS HT | 
TAR THATS HE 11 7 
RI: arate PEAS | 
Ist ARTE SRR SSAA 11 81 


Aer FEY STAY SENT EPTATAT | 

aren Pera serena il ll i 
CAGE Pepi: CA TATA At | 

WIA WeAsS: AT WTS AT SRT 1211 
TAHA SS FaVYler SATAN | 

MMgS Foals HAs T HRA 1 1311 
fete GS g Ta VIA AT I 
Oa BRAT ret aT ae TAT 1 14 11 
PT MET FT epi SATRT | 
PTAA: Tas Ata 11 1S 
CAAAESS TASS: | 

Me Bra ATS ATT 11 16 1 
aren saat RT ORL gare fer 
THR Sea AACA 1 17 11 
TAT MATTHIAS | 
erase aeqyeratedat Fa 11 1811 
aeaet TT aT TAT. GEMIST GTRTA | 
Seria Tears fate feet 11 1911 
Taaeaet VEH et a fate ait | 
wares Hart Ys Ware 11 2011 
OMgager I War We VAR | 
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wg fad Tess ale Remar 11 2111 
TIMER WAT SRT TAT | 
TARAS Pest HlraraAat 11 22 11 
Rae ped apts vents a | 
PaaS Pores 11 23 11 
Feo TATSTET Aaa | 
TARTS Wasa APA 11 2411 
aay BANS HIATA SAAT | 

afect agent asreet cat yea 1 2511 
PHOT Ta Pepi AT | 

fa UaSSHe Fat aE MeMeghed 11 2611 
afepsarerecst Yat at SAAT | 
Garay cautery 11 27 11 

FAY Ay TAY STITT FT| 

geet fala aerer fasearatsa Feta: 11 2811 
SHASTA AHMAR Fe | 

Seq aaspiced Hea PTAA | 29 1 
aa Pierercqana Hat Agee | 

Stay TI aT ATISeTT 11 3011 
Seorst Vaset ales Mereanzes a aT | 
UR Ho aE BAIR 1131 11 
area Wee SaaS ISA | 
ARMA WerseT Hs FAA 11 32 11 
GMT ATT ATTIRE | 

an Ray craved wsaiagta Pera 1133 1 
TES FAT URINAL | 

TM AeltaeaASaTTT SATTAT 11 3411 
FATA PPIAARIT | 

Tea Gael SH AAR SARL 11 35 1 


sinh faepfaetd = ace wea 113711 
SAM Saat FT sere faqs | 
waa Teed FAT 11 38 1 
Fo SAS Ge Fae WANT | 
SORA seas at Fae Pepa 11 39 1 
sthad aerareay tat aq stot gq aT | 
age Patera TeaST Yat 11 4011 
PTAA THT ATRIA RAT | 
waaay frarrory orate 11 41 1 
ae chsaic aed pecans ger 
SAR Feat We SHAT 11 42 11 
ae fanart ca Prepit GAT | 
Raat TMA. 11 43-1 
Ue TAT ORAM PUSTAT | 
URAS Tet Wet ep TlerHar Free 11 4411 
STEM SATS TyVT Utaet fA | 
TSS: Hal TATA TAL | 
AR WO Bea aa capa 11 45 1 
Bast UGaNAr TAT | 
frSsiedd AA Std ade 11 46 1 
AAs: Wat: Ist ET ThA THT | 
WSSTTSHTaS PSA 11 47 1 
FRAT EraSa UAT 

wad warded Bars epics Sat 11 48 1 
TETateay HOT HEAHPUS le AAA 

foecd trad aa sate Fat ToT aT 11 49 11 
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Ta UTES read epi 
Farts ATT Meas Far 11 50 1 
THEI FAHVSTY FEAT Ta eT | 

amt Sas TO aaepatica 11 S11 
ape Ear aaa Tt ST | 

AEM: WA WH WoT Saag 11 52 1 
FOAMS TARA SAT | 

ped Pepid wa getMeta 11 5311 
SMM EM AAA SMA | 
FoATeT SAS AIHA 11 541 

TA HUSA SAH Se TIT | 
Tareas RS HeaHUS farses 1 55 11 
Fe BTA Paes | 

TACT HR aTaTSTSS STAT 11 56 1 
UGedd a RIT FTA | 

RMIT Sed: Toate: Bare 11:57 1 
PUMAA GSA HARA aaa | 

TUS HeAPVS GS Pers Yaa 11 58 1 
afaspia foes set ofa SAAT 

met area oT BTS sma eid Ar 1159 11 
SAAT GAT He PIS ATA | 

Ta TaRPArTT Stace frsragqay 11 60 11 
ST SMA Feared Yael! | 61 1 
AER Fea SaTehah: TE TIE | 

Farce free WIAA eAT_11 62 11 
Feat Beard Bare | 

ay Tea SaavS teresa at fasmaqy 11 63 11 
araepid fererars SAA SAMA 
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aa UR Heat FT AaleNT Satswat 11 64 11 
em fefrateat wat femreniatrepeary | 
TAPS TT GT Aerated 1165 11 
BASH PUS CA TA Ake fast | 
SARI PAS TA SPRATT || 66 11 
cae CPR EaSTSyEd 
TAA Ste: Vel ta T1167 1 
aed Sm aediars aca | 
TRICR AIT SAT 11 68 1 
Sais ean tad sa TAT | 

salt cetieciast GAR 11 69 11 
cartier frepharte aera | 
aivargdsd peat fepia war 11 70 11 
wae Wits Aas ¢ eters sfeet 
TISAI Gat Veet Uthat 1 71 1 
TAR TF PMY HHT HATTA 
Farrer: WAT eet Std splat 11 72 1 
facta: grace aqetat Saka | 
atredenery wat dtr: 1173 1 
Gat TAREE Vest TR 
Heelan Aaa WI: 11 74 1 
AMAR AAA WS SAT | 

PHT CTS BAe TEM 11 75 1 
STAT Wer SAMS FRAO sere fargr 

SM Fat SARA ST AAT 11-76 1 
at Sate Guest GT HE OE | 

TT Wictaeea SOTA: tsa ATT 1177 
Ws set waters fsa a 

fasted arr Ct) at waa gar 11 78 11 
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ate Gat GaaTa Geen saa 11-79 1 
TRAAMISa Ta AT TAT | 
weet Gara aprsyqaeta a 11 80 11 
fatiraq sMfacaits ae Gatara Aa | 
Baws I AekHsPaaH Ara || 811 
sa USA Ua Wea | 

armas Yas TNT Cae ART 1 8211 
Tues Sard PAS Baer | 
BME Ta west mart 11 83 1 
TUISIAS TAS STITT | 
APATRAaARA Hat Weary 11 8411 
Sy AAT Tea WTC UTCAT | 

wt Waaaitaeetaeart waraea | 8511 
TSAATEAT SST UTA | 
Pasar TT AA 11 86 1 
Weld Saas aT aS | 

Was FA Hermanas war 11 87 11 
FHARTEASAT CA STAT AATOYPAT | 
EASA: PA WTI AH: 11 8811 
SAT WAITS TATET WTA FRI | 
ferrearares cat PO TTS AT 11 891 
area TTA TATE TARTAT | 

fret Sredavaia Sear weal 1190 11 
ARTE Aeciferat Ae | 

Te Media Tamas 11 OL 
TASANAARAP SRL ARTS TT 
fred Bedarra eMart 11 9211 
VAM Wasa Tees | 
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Pease Tot waar 11 931 
aga a Sra 4a AT ITE 

Belg east aT agra waSrar 11 94 11 
FAP AATHY TCA TITATTT | 
MRI o faceantatsrat ser 11 95 1 
ay Saat aed replat sear 
TRE Ta TA 11 96 1 
forepicate fara Feat Ast Tea A | 
TIGR PAal Fa BtcitTat 11 97 11 
FMA ARASSTT Bae 

TEAR Far Ma Tees faesias 11 98 11 
RAS TRANS Ga ea | 

Set TT wots aed act Gat 1199 11 
Sera: Hat Ad Ala Bares | 
Ae saat a ued 11 100 11 
TAA Hoa SASAKI 

FRITH GIR Tacit J fast 11 10111 
Ta ORT Mt Pa TASHA | 
AeA Ges Hey 11 102 11 
acd Tasers Ga palleesd Gar 

wd Ge Gas CAE: SA aa 11-103 11 
ge Baty Gaara wep fara qafassiet | 
Sed GPS Saray 11 104 11 
eamagd pea Cid Tat sears 
Ragin: ya state veerte 11 105 11 
aR eat aera EAT | 

aera etraretszeM saz 11 106 11 
Wat ald deat Graal FT TI 

Hen Pagid Ya Taaelst warata 11 107 11 
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saat Ratchet ulat yoet ate HAT | 
AMectaes caked ett 11-108 11 
Baars g fast ward ale HAT | 

Wer Saw yeaa FA 11 109 1 
rarest F ST aeat ale waa 

VS wares asada far 11 110 1 
Tea ca aad ate aH | 

Had Wield fas aataseRa i 111 i 
MIATAARITFAIIM TAI Hd 
ceMta fast sate aaa 11 112 11 
Onto eRoe ateeantast GACT 

ae Sagat at Kear aTeeTeTat 11-1131 
TE TIT TS AEP | 

TAM SARA FT wT Fea TAT 114 1 
THAT T GAT SEIT TT | 
seen + aot deqast a faegd 11 115 11 
TTT ASAI ATHAATST SA 

tee oT east Haraeesay 11116 1 
RATATAT aT | 
TRE ReMa ML 1 117 1 
Tae ale afes tae dt aa wT 
Ue TTA ale SHIT 11: 118 1 
FATA SACHS AMET WITH | 
Pera aed cease Goat eta 11 119 11 
Ufa MIRA wT Praca UTS 
RM VSAM: Pettarara eT 111 120 11 
TORTS: UIT | 

Gace ate fara pated da qarefry 11121 11 
TASASTS MRA: | 
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AIRTeATTTa: VTS fastest 11122 1 
frgfin cron quieter 
Rifcanpaganeyaaepo 11123 1 
TAHT MAMET MST: TS 
Tera Pea areata gat 11 124 11 
ae AT eared BTC | 
Ferry eae TT 11 125 11 
TANT Waa Feared Aare 

VHT Heit FAS SATASA Bae 11 126 11 
faare Prada Carel AAS Ff Fata 
faqea tepid fas ateeet aera 11 127 11 
TI ASI PA KRISTIE 
Gerd WvSts eae wae sot Ale | 
qed Meatacars AST || 128 1 
FAAS EMT ATTA | 
eases FT Pereanaast A 11 129 1 
PAST TSAI Tea | 
Ted Sra T TAA 11 13011 
REMMI FT TAS TAT TTT | 

aeaet Saat TeAeaTAT_ 11 1311 
SEAMS EA Vt TATA | 
SAIS A Hot Mat a Fass ar 11 13211 
TAS TEATS CARTS GE | 

are Yea Ted acted 11 1331 
FORA EM PTAA | 
errraegd Het ofa Artest 11 13411 
TAT CARTHATANS ASTRA | 

Fens WM Wa Yara 

faa g xaHot Tent ys aA 11 135 11 
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TRAN SA How Hes | 
Beara STATA. 11:136 11 
Se FAP Ast Ts T 

Bal Sor stciieante AAT ST Barely 11 137 11 
Perey SIT | 

AAs Het Gps aa wT 11 138 1 
Ta RSA USAMA ATA GIS 
FT AMM Foret Hossa | 139 1 
fas T Aaa Wee | 

at Homa deere wel! 140 11 
THATS IAT AIST TTA | 
warrepiT aa WaT | 141 1 


Tay Gas Tee 11 142 1 
HAMA TAMOTATSTAT TE | 

stad Hert bat eget sed saa 11 143.11 
Tae TAR FeTATAS Lao Fears TT 

Fert aerate Horses Tq 1 14411 
HAMA Pat TATA ATCA | 
fager creret cat SAITAMA Fora 11 14511 
Te Fatt TRARY Aca | 

Ba AeISarst Barer 11 14611 
FORA EM ETT | 
fasta ot ert wal ST SAat 11 147 11 
HA A HAs BS AT A SCAT | 
Sa ep Hag TE 11 14811 
Ser Seat east T Ua ata 
Perens arate oe wera 11 14911 
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Fert Hert Yar Uaaet HH SAT | 

Vat coat Fd aes Seat feet Gara 11 15011 
ARATE Tl SCAMS MT 
Taare Het Teast ge 11 15111 
TA TMT Yas Were aT | 

ease PaTAEAL Herel at ass TT 

aac east faa Bsa 11 152 11 
TOUTS TESTA | 
TASMAN erases ATA: 11-153 11 
Uae Uae Sa SaaS 

east T Heel fracas SAMA SATA | 11 154 1 
SOMATA aT AMAT | 

Sea MAT Sta AT Set GIF ag easy 11 155 11 
HAM SMTAS SF ATCT | 
Wares et saci Praia: 11 156 11 
QU ISAT SARS Teena | 
Aerecicrenrat fastest water 11 157 1 
HAaaa Tt TASATSa: | 

ad ot agar et a area dat 11 158 1 
BTS HAMS Ad Aaa Yaa | 
TRATARMS AT Sasa ParrL 11 159 11 
ep eA Feat AIST | 
SAMAMAAS See aT SeTHIGH 11 160 11 
Wada a TeeY SMG AAT ARITA 

Tah Wise SF TST 11 161 1 
aided cat Gees VST eToys | 

Pea FT TSH as Paley Trach 11 162 11 
FOS: WIAA WT BTA | 
FORMATS SM TTT FT 11 163 11 
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STARTS SATS Fess aS | 
aMeaaoorsecrpaedtgacy 11 164 1 
ae star caacctt ct faster at 
ares waren Peart Se 11 165 11 
TAMEAAAS CHAM GATT | 

gee Gees Hara Wes yaar 11 166 11 
WaT SHS TAT Pees aT 
set HIPs Tis GATSTATAT 11 167 11 
ROTTS | 

Feared fees wets MAT 11 168 1 
Mrs Y Pea Gaeta: | 

Wea VaR aera Saas 11 169 11 
AAAS a TST THT | 
wudrdeaedvaedd FA 111 170 1 
Feacor Fxcareet Fa FARA Yaa 
TS ST TAs SA TA 11 171 1 
PHN TATA Fats aT TI 
igre fart yar wetter 11 172 11 
Tee I Wah ae 

mee werd qa Ese 11172 1 
Sere farnoraatge ot as aT 
qaarsals Font SANT WATT aT 11 174 11 
Mase Fotersts a Mepid PTR 

Ret any aaa id 11175 1 
foreaareaterpictt atte ARI 1 
Sepa Meret gS waate arta: 11-176 1 
TIM GMA TSAI: | 
FoReanat oT Erased Para ce HH rea 11-177 1 
PaMaltaat AIM Bae | 
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asea waa Sater Yooraay 11178 1 

GROSSAEY VadtaHaRT | 

fara Prepit fagqect ward 11 179 

saPaaTHy MAY eT I 

Sem of LOS OT Gelato TTI! 180 1 

| Sit erase STATE 
Waa: GAT: | | 
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Appendix II 


Table of Important Expiations Prescribed in Different Texts 


a ve Epics and | Agama/ 
Expiations Vedas | Dharmasastras : 
Puranas Tantra 


Snana v v v Y 


Japa 


v 
v 


v 
Dana v 
Yaga v 


Vrata 


XIN INISNIN 


~ 


Homa 


Pavitrotsava 


Kalasa 


Feeding of Pr, 


Punyaha v 


v 

: v 
Brahmin 

v 

v 


Daksina 


Dhara 


Gauriyaga 


Astrayaga 


Anatayaga 


Sthanasuddhi v 


Bimbasuddhi 


Proksana v 


Santihoma 


Bali v ve 


Se Se Yee S| ST e RG a CNG SGI 


Utsava 
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Appendix III 


Some Important Nimittas and Expiations 


Prescribed in Kerala Tantra Texts 


Nimittas (causes) 


Expiations 


Entry of Untouchable like 
Candala, Pasandin, 
Vratya and Bauddhas. 
Falling of Impure 
substances like Candala, 
Blood, Urine, Worms, 
Mushroom, Semen and 
leftovers. 

Birth and Death 
Destructions of temple 
parts and Homa substances 
like Flagstaff, Royal 
umbrella, Idol, Linga and 
Kalasa. 

Use of Trivial and Heretic 
Mantras 

Entering of animals and 
Birds like dog, crow, owl, 
monkey, hawk, ass, camel, 
jackal and serpent. 


Omission of worship 


¥ Sthainaguddhi rites like 
Khanana, Harana, Dahana, 
Purana, Gonivasana, 
Viprocchista and sprinkling 
of Pancagavya. 

vY Bimbaésuddhis like Ksalana, 
Plavana, Snana, Marjana, 
Dhara, Avagaha, Seka 

Y Proksana with Water, 
Pancagavya and Gandhodaka 

vY Dana of materials like Gold, 
Land, Clothing’s, Dasi, Cow, 
Silver and Grains to Brahmin 

Y Santihomas like 
Adbhutasanti, Corasanti and 
Svasanti 

Y Homas like Vastuhoma, 
Raksoghnahoma, 
Proktahoma, 


Prayascittahoma, Tattvahoma 


and Dasatmakahoma. 
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Touching of Nirmalya 
Worshipping with the 
hymns of another deities 
Using of severe and 
pungent substances 
Un-seedling 

Impurity of the priest 
Inattention 
Forgotfullness in ritual 


performance 


Apperance of laughing and 


crying of an idol 

Entry of theif in to the 
temple 

Use of impure and unfit 
flowers 

Exit of fire 


Impurity affected the fire 


Vv Kalagas like Navaka, 
Pancaka, Mahakumbha, 


Kaumarakalasa, Tattvakalasa 


and Mahapancaka 

VY Balis like Bhitabali, 
Raksasabali and Jayabali 

v Vratas like Candrayana, 
Krechra 

v Astrayaga 

v¥ Anantayaga 

¥ Gauriyaga 

v Pavitrotsava 

Y Pancabrahmamandalapija 

Y Mahapija with Agnikarya 

Y Brhatcatussuddhi 

Vv Utsava 

v Feeding of Brahmin 

v¥ Gana 

v Nrtta 

v¥ Lepana 

¥ Daksina to Brahmin 

¥ Tirthayatra 

¥ Punyaha 

v Japa 
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Appendix IV 


List of Untouchables Mentioned in Expiatory Portions 


of Kerala Tantric Ritual Manuals 


Pre-Tantrasamuccaya Texts 


Post- Tantrasamuccaya Texts 


Candala 


Candala 


Patita Patita 
Pasandin Menstruated woman 
Lunatic Person Bauddhas 
Vratya Paraya 
Sutaka Pulaya 
Devala Mannan 
Nirmalyabhasaka Katar 
Brahmasvahari Velan 
Adiksita Panan 
Antyaja Kaniyan 
Arhata Valan 
Sakya Cekon 
Pasupatas Arayan 
Kapalika Asari 
Anyalingas Kallan 
Lower caste Brahmin Kollan 
Stidra Musari 
Vaisya Veluttetan 
Sculptures of seven classes Pulkasa 
Svapaka Pataki 


Asauci 
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Pasandin 


Rajaka 


Mleccha 


Varnabahyas 


Sutika 


Puspika 


Vetan 


Ullatan 


Izava 


Mukkuva 


Parava 


Ksuraka 


Kallasari 


Ezuttaccan 


Karuvan 


Dahaka 


Vaniya 


Pandara 


Panditattan 


Konnini 


Cetti 


Vaisya 


Siidra 


Ksatriya 


Ilayatu 


Muttatu 
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Appendix V 


Selected Kerala Temple Inscriptions / Records on Expiations 


(A) Kollam Ramesvarattukovil Inscription’ 
67. Ac>ILIo OIGDUIG CAH(OCOM 


(MwIQIAUGBaM 278 (al: 1102) 


BAMI0AIVO @ENsIoA!Wdo 

1. TOITSONNWO1 28. MOOPaAJWM} ane 
2. AAILIOMOH 29. MOWMArT 

3. alae 30. 21}Q@MD} 
4, OQPJo1O) 1 AREER. 

5. OMSIAIEM Ye 

6. AOS AMID 35) av HO! 

7. B1 ANMGo add 34. @ (6NIdnda6M 
8. & alleaBemo O10} 35. ©} ®23S] 

9. BMaIM} O2100 36. ams 

10. OMOW sNeENsO 37. OW)}.......0106) 
11. DOHENSODOO 38. el 

12. @ al@l OMI AMHens 39. WADHODs 
13. @ goad O1a}01 40. Modo)! 

14. Sl OIMIAIOA9 41, QOOa) | 
15. Gl>BIOIM (Wd a} 42. OOM 2081 
16. CIGalchOoJm 43. MIMA}O 
17. CABOO|AW ar} 44, Sl) BO 

18. CHAHEMIOAHIAI 45.0100 Ge 
19.0} alnammoail 46. 0}0}Q} 

20. 8 AAIDIEIAGO! 47. AI@Jo MM * 


21. O2MQH}B GHC 
22. 


48. 


MS} AOFa 


0S} AIK ailaeom 49. HOW Aid 
23. GONM} (91920) 50. AlOAMIM 
24. GOMOIM, al O@Mmd Ge BA) samats 
25: DOOWIGS al@lmoy) 52. B03 DO 
26. AAPNIBSJo alONowo 53. 21M) 8S 
27. BI MOAMe BO@da1 54, aJODAMO} 


These records are taken from Kerala Charitrathinte Adisthana Rekhakal (Kerala 


Inscriptions), Puthusseri Ramachandran, State Instituite of Languages, Kerala, 
Trivandrum, pp. 106-108. 


132. 
133. 


alomloal 
OAooMedd 
- DOA>OW 9} OM}. 


140. 
141. 


150. 
. PAO} (Vo. 


. af OMY}OM). 
- GLOHO2NG GH219 
. G1 OOA>OWY}O) 
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(B) Matilkam Curunas. 


(Onan a8 


AMAIdo LNMOAA) 1 
B02) MIG, 290-295, . 
(911-O20NS GAIAM QOVAlMSOMINID) a1VD AoMan}aB Gande 
WO HAr0-A!-500-M} EHaMo DOVAl MSM AHIBIGBSIG 80600 @ 
As1a08 MSOs, 83M001 Aes (LHD MOME®BS)OS allaid.) — 
(@1 Aflo AoOMIGMW A1B2200M MJoJOayO 2,00 Oloas! ae¢ 
SlOWSOMlad samwoeamled mlamjo neeeee BPlajyOIM)o al 
AedGNO AIS (AIWAMOM OaITO Aes 
OXM9B 557-DOENs) MYOALHISIGWO Oo} QEsCVAIo scm} 
allms 558-206N8) 219003 760-000ENE) AHO Ba} QeimvAl Msead 
ASAsaoOles 763-9006) GNEIaIve) 2)9008 caeiass) anere) 0 
MAIO 9890S) aQol Oo, DEM MSHowled aflmy 774- 
MCiniwl ole, Qeimralo MSA coumEIOlm) ale! Gave 
BE 2AM) ate! Aileoowessd ig 
2}5) 807-0006re) GREInIMAIMe Oo,DC 
781-OD06NB) AO SHODGIG Oya jal S98 ‘lac 
a)$) 795-on0ene) An} smowgleds para fe ge ion 
D}LSHB}AO1G COOMA MSENOlG 806-oM0es) Gas smowl 
-M} DSH} DHaPG Ojapapyd @Weq4oyd (01 aslo goal 
20 Moana 2,00 Glojasl NoMaglawsomlBgarwooomles , 
MO}Z) HM, OAsleM0}, DOO /Howled aodomoarwcasawes ¢ 
BOMG GPAs] AHLIOMGMIM)o OABBANo AMISIO}o &)S als 
S000 Org} MAMAN a10EIo a\ClaoM) a/em) Skood alemgles ai 
ACAMAMIG MIB®} 23008 afleinyo Wiaaieiao a)slaalsene 
807-0006N8} AIM smo} 13-M} AIM ooWlasoene) Ole) 2)9@ 
GAElaJS] BIT 19-M} DIM OOWlAaIENE) (MInDALIOA)O GOS) Gael 
DOM 20-M} MOM0a00MBH9 40,0088} HLA GHSI) aileinno Ww 
ello MSAND}O DO}GHMISIOIG (WleaiommM) aM hale 
DIDO} ALI BHSOAG AlsaOWlG GAEInJS] BOW 26 230008 | 


” These records are taken from Charithram Kuricha Sreepadnabhaswami Kshetram, 
Sasibhooshan, M.G., and Raja, R.P., D C Books, Kottayam, 2011, pp. 154-160. 


267 


QAO (9B § OAIENZ) (2}AV1ALIW0 GHS) allainno wilaaieilao msanwyo 
AEMAU)DSI afleinno Wiauelojo MSHLHOIG CAMMaLIMJo Gq 
gad woomunoallmo Maja AaIDO, ALI GHSWOAG alsanwles 
EDElaS) GENE) GAS AID} 6-M} 2JHMG 9-1} AlH® Mou 4-Hés06ne} 
(02 HEI GS] O).AHlaM0} 1oyAv1 a1o}oms! 857-9D0ENE) GAS GMow) 
§-H2IM ALO GOIMTETIAO) AJoRo OOWAAIENE) MAIS] agRol 
CALAIS] BOM 26M) GRAM SMW} DMG] @HOIS! Ola, Qedscrvalo 
MSANDYJo 808-ONVENZ) OCG 847-00) BBANSA 6MIWO}AIH® OO} 
HOA QSANS#OWIGs 848-oD0EE) We sMOWO}, 7-Ha1M snwdd 
OIRNEM $0M0B9G8 alleinjo Wiadiefao anV@Jo Alladayo aysoOas 
MS GHOSay aISAOONES 852-0006Na) GAS AMIWO} 11-HaImMMG Goo 
Dla) 108-alW}GOMo alJAMJOaNAHo HATH MOWMeGas\o &¥a0M} 

— GalQOKMSOMD} Ga JS] GHINE) HIPOMADOM 5-0M} BJO@ed 852-0006Ns) 
allomlonomo 6 AMO ahe 2S) ane MsaomMmMod 2332, AISA GAajs] 
DOW 7-M, AOMANA Mason seas] MSM, GaNamMsoM) 853-9A06NE} 
HGONSAAMOOO) 20-M) GHYSGBC 2}0O BMWCOMEMM)o AElaila}) 
AN NSOMGpPaMSOM, PedMVAlo axSlaslsBooa! 861-9D00S} Addo 
DOM 16-(N} AJIVo BIMALO ahAnIAHOD) OLOIWO}o Mload&osMayjo 
OMIT 22- Mle BMAENMEapY Ola} Gnevociomasmoasomlong 
SCAN MOSAD} EAANDAGMHOME) al OIG, SSM alloderw 
AMlag e990 GAA O alslay oa, &ly MloerDjo Has, 
2} GRgILOAIEM aETWaInho aMAMlamIa,208 aHOMleo 
MWalAjo 1 alllay Haim, Haimjo O/looaho 
WO GNAOM}o AQ}o alLISOMo SO}M MalaM}o 
‘ag}o anailos goxmn aimianya! agjeasdonj5or 


= 


MAW Halla] a& BO}(alG000 MSM)CaamMsem) 904-n0ee) OHO 
DOM 25-M} AO GHFalO}o COAMO}o aNSAinieHOM) aloMala}o 
— DM0GIG Majoays aWeqiad (wlalo mociaodomocmmadaneoo 
DAI PSIMWOOOHNG HiMjo AGiaflas) Oajoyseawlay MsaM,Gase 
SOM) DBoCHIAGOAIENZ) aNRO}o MSOMeqjmoa0 (WeicsIaAlleljo 
— 9.061010}008 GAIMENS GHSOAIEMAEMDaAINNo OO},BIHLIGNO DMD 
AINo OASlay alATMANOOaflay ajQ}BeMWalo 4 Alyaanaooedao 
So AM 2OMG Alas OalGlaflay allgasaoso ... AO 
Dida) s1va.29 aMadaoSAho Tlojasajaslojo ajgaerWasao &élal 
IMAM, COOL! BO4EM}o Oasflaflayaoaa 9o8- goss, aim smowlo) 
3-M} WMeoWlasIENZ) 2BOS)Alay Moammans aonmoed ajocave! 
COMHaHOENE) GAEIaISIBOM. 15-M} [NADSLIAI GS! HMAHOMIO} 
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QOWGANJO (TMaAALIMOA}o GAS! ae MSIM}Ea1OMSOM) 11-0006N8) Gia 
PIDIM 2-M} SHEIaW) TMXBMAIGOIN) PO HEMAANS}OM) CNOAK 
BNO |)MOG 557-OM9ENZ) M\OAN0S] aQOl MoaGitvAalo MsaMmModg 
(@1 Afonrdamosrwasd2nGW M\aJoayd 200 O/o}AIS) JAI CBLOOM)o 
AM}JAMo AMON, OBIMWHAIS AUBSIANSo AIGM,O}0 allowlajast}o 
DOAQENONN} AQMUMANS) OASIAa] al6Mo 5000 MElasClM0o 2, Y 
BMG 520-9N06NB) ANLNMEMIWO) 32 HalM A)MEMe (ae 
CHOBAGIG OlojAIS] GaWANs aaIglnanMaOln), Masanoaies 
ACAN9}A}o aGGlajy DBOUBBMS) Maino &)a0Ga00S} “ional 
Alls, 2MOsH9IG8 157-alom, ailogjos, MaIa@,o ailgyocm) ona | 
SIM} OASlalay A141 3-M0G8 alsMo 30000, q 
592-0006Ne) MMJ6MI@10}, 1oM}) (Wialo Moalaidaoow orp 
DOOONOAIS) 2}M0B AO,CALIA)BOM}o MaO\Ms aise 
AN}OH\o BPaOIMJo ANG AMAM\o 6-0} ABEMWOAIS OAIBSTa 
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1. MIOIMAGMEDBI 1. MAMaa H6M@ HNSorB') 4'/ ¢ UMaam 
AYNAHISIMAG DMSeBY] 1. UIevDjOIMM sNSeVBY) 1. aisasiad aw 
UA TRAAUBGONAM GOO Mse0BN 1. woman eo ssers 
A1. DO AM HomMaa. MoMYBo@aad am W'lexnonieN 2-cm 
GO spseo5¥i 10. cw Aryomrda.on ram Dsosysi 4'/ . scolaay, 
cm Alasrvs aonowan oe MSN 4-oy 
2 moeian goa GHA Bie Mam. Dailey s9S60e1..... 

nel s+ MUAGAM ane screw 6. 
ay #3 ySeoR im ReIIBAUETMa9 aca 


DVEMA MMS DOMADI® 
Bi eigsarentoin DgqjS! aMuMISamve GMSMA ay 
TOAYSIMGMAG MM asBHaayMe flor acne sSeIBY) 4. aM ss 
WBN 2. ANSAU3. AIJOHIM Oo. MAUB\AG MSeBY 2. &0a4 BOO 
DSBs */,*/ . LHCIOMs BOM NSHBY 1. MI0INMe GOO spsooavi 
1°] 42 8OCTBI 1. aflagamoce Moormad sseasi*/,*/_. amnenao 
1. AMIOAAER MSeBY */ . HAM sNSeBY'/ . al6Mo 1. TAM39Me 
26M 1. MAMMA. GOO! ssovasl */ */ . acugycramam, al¥o. 
DICIOM BARMEM GHA aH NomMgsslajoe aoraae) DSBs 4. 
DjajygMPo DNSlqjomM ANG MsSorBy) 2. GOT) sNSeB¥l 1. aSA11. O 
Slaaxm Da fas UMIOAS MHMIUS Yo. WoMIMaNIaGONaM eran 
Fim eee) seasi'/.*/.. aan spseBsi'/ . womoeneise Goo) 


282 


DsSoBsyl 4. 21308fPo algefg joo ANS NSOBH 1. GO MSeaBV*/. 
BHWQENVOIG MGaAsyaoilaM GO) HMseB 6. GHoslaimMoe — 
ANORAD GO DSB 12. HOVAHLIMDo 25-T OCG HNSEHBV 13. 


M...... (BMalSsPRo) ) | 
COU AIWBJo 740 CHSo 8 


OAD LJo 740- DIES ADS AMINO 8-M NAIAMWMA MOM DadIMassl rw 
MeAAIa Io MAAIMONAN AM ral 11. asa) GesmM 1. asGlaOame 


QUAN AEM... eee (Geas,OgRo) 
GOeu 10 «Bodh 741 ayytn, 


Me | ort sav 1/, 9aa1e 0 7- By ae | 
i) 10°/, “idgdaes oso ye */ Maen Maaiayamnamda sso 
AT}; he 9490 Aa flas Gane aovowcndaayy AION atIOM, 
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MIsIM Maan lasocru98 (Mau) OSes sonan AAVAAMMe at6Me 2. 


AlUGIMNe a16Mo 1. TUMIGMMe MIBLIITMal6EMe 1. AME) MserBy] 


4. GOO NSeBV) 9°/ . aQSQu Groem 2? i, ALEM9aNAg JOAN as6Me 
; " WIAOAS MIC AMM KEIBUEMAs HN NSB) 12. Go 
WISALYSA BOM 1'/,. M'loNM adi sera L/,*/ 4 GQHDAG ays 
al6Mo 1. Mega) Msos¥l 12. GoaAIMoanamian AZOLIAN Me 
A16Mo 2. ONG MSHBYN 3. GOO sNSeBY) 1'/,. aNSal@nem 4. Mea 
BITMM GOO DSOBYV 6. AUG AN NSeBN 2. BO ss 
oa 1'/,*/,. ARSA GSM 1. Meaiaya@ seal 6. a1ocwumiam 
DOAN BAOAIAN Me >AGo 5-CM asso 10. ANG NSEBY) 5. GO 0S 
eas 4*/ ei GEM 5. ANG MSeBA 30. Macia\owian eee 
soso tig oa ea seailem atom 5-<M hemes 

16. Y 


BOO NMSeoB1 3. aaiedeun madi ae 
2SAU908 aysas Gem 12. a eee ae 
MWIRMe AAS GOO! HNSEBY 5. asas GoeM 2. ( 
(MaDHLIMaYNRLA &AOLIAM Deo a16Mo 2. a: AMNAHLIMDANG 
UAM Me HASo 6-M 216M 12. HEILAMAAIA\a@ sSerB 
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Moana ylema psoas? /,*/ . AAIIAN Mo as6Mo 2. GOUlasocrve 
BRM 216Mo 1. AM ALIVDISIUIN AAO AMM as6Mo 2. alld 
ANA>O0GH DOMOIWs 4-CM al6Mo 1. aGlNIIM HOMOIW> 1. SUS 
MACAIGIAG MSHBY] 12. MAM AAMIAGONAM AHJOAIAN Mo a16Mo 2. 
BWayoUIMDs alee joa HN sHNMSeByl 8. GOO) sNSewBY) 4. alsa 
BNEM 1. DLATMAAISIANSAL GOSM 3. PaAIMAMNAQ GB GO. a.416™M9 
anagjocmlon as6Mo? / 5 GPayYMNUTWo AHINIUOEM aq flasoncn 
ALSA GWM 4. GOO MsSeBsl 2. GMaysTwalsyasomd &Oapsal — 
BOM 1. DOMOWAf}SAI GOM 1. AN Moe at6Me 1. (AIOWMUDNGMe 
A6Mo 1. MAPAMUe al6Mo 2. UIBV{IITHIGAS 246M 2, BIMo at6Mo 1. 
DAN SGM a46Mo 2. ag YOM 400 agolasxM DODOIWs 1. asow 


MAMIAMA DSB 12. [ENaMLIVIDISIUOM &HJOaSA GOEM 1. 


DOMO'IWaNSA GVM 1. agwyacMagsia sow ag nam &AIajAMNMo 
U6Mo 2. DICIMITMISHA GNaYDoNL No TMOAIO AAOAIAM Mo at6Mo 2. 


AGC HOGA ag) YOM BH9 JO AG ABA AOG DOM IDs 


2-0 al6Mo*/,. (AOMUDBNGMs a16Mo 1. MASA MAMA a46Ms 2. 
UISHIIMISAO al6Me 2. BM aH (MUI a16Me 1. aoyaerews, 
ANNPBAA A16Mo-.++1. HOWATUGTIM GOO NSB 16, 
SOB 28. 5 I AAMIDOGAAN &YOUAM Oo aisMo 2. GOUllEAicma ss 
cB 6°/ */ . MOIGMAM ane ssrB) 27. one spseros. aS 
U GOEM....6 (OI SAMENUENAD AAOAIAM Mo a16Mo 2. GOO ne s9 
SOB 8. GYM AYOAIAM Me AhASo 28-8 (a 1WOM0 3. casi 25-08 sow 
VANGMe UIAVIITHIGAD 2-0 MAE 23-CM a46Mo 46. (AIWOM alae 
A6Me 3-0 MAN MAS ACuo a16Mo 24-0} 7-0 MIA al6Mo 7. ald 
MUDIGDMe a.16Mo 2-Od 1-MI1GH a46Mo 1. MAUG@Mo ass Mo 3. a.10YBO 
Mo a46Mo 1-0 AIIM aJ6Mo 1'/ . GH BMY 6Mo 1-o ANG s9SenB 


Fl 200-@ DAWASM NSB 17-o MANIDEBABASM) .... (Masosial) — 


WASMp AAS al6Mo 49-0 JMS 66-0 MAM HN MSoIBV 134-08 Yq fl 
ASM, AAO AIG! 67-0 MAAN Mol NACo AYO MSHBY] 67-0 DBMS 
Mp AANIDe BIWALINAMAROH MS6HB¥] 66-0 123-0 GH GOO HS 
SOB 76’ /|-0d 21'/ asl 55*/ -O8 Qgflasm a0 MsevByl 27'/, 
MIAN DSB 27'/,. SNSEBY 21'/  d&yAs GOO HNSerBY1 48°/ * -a 
AMS MsSewsyl 97°/ AAAS ANG MsSerBy) 230°/ AH a16Me 9. BH 
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aS GRMN 56'/ DG 16" /,WYp MLAs 40. MLAS 20-9 16"/ Yo ays 
36'/,89 Alay a6Mo 18'/ -0 AYMS al6Mo 87'/ ONG nJO@YBAGMs —— 
BHAI AYSHTWAMM 0.167 52-CM aso Mo8~o (OIAMIAH aeaien aseMe,, 
3. MOBAMEM al6Mo 7. GHaYSMUTWSAAMAM a16Mo 11-o AIP Hoan 
BARNEIN aL6Mo 20, AIM AOADGOMNAN HOMO ass Mo 2. DIMAS a4)S 
AAA 246Mo 1'/, Do AASQJ6Me 145-0 BABNEM a16Mo 32-0 AAS {HMo 
177-@d 1D HOMO BAREM 246M 20. DOMOIM a42SAI 3. B19 
ALUINOMAR ANLS GOO aNSAU DBWANS ONG AOSQ {SIN 2*/ -HYAS 
g4sMo 26'/ . CMLasila {ro 154?/ -O} AITNAa1EMe 64-0 OAIENEIp BAN! 
M0MATDIGIONAN UCAAUENBo IGN 10-0 HANSA46Mo 74-0} MADOMS = 
AYO UM AIEMe 18'/,., MAAN AYO 18'/,. AUYSDONAUG YO 18'/,, 
AYAGAVSGU 40 18" / Dy Meas aserocuoneyy asst» 86"/, ‘Te - OQ 
18 one); an ag aycmnar2s05) 8. &ySalsai 9. aaomne 2'/, 


"He apo Ye 
i * 
OLE We rit fate eet od te! f 


Hay a} (2 (Pen ONG blk J rai aan Uae, 


eon 4M 142 
snamles 06> alaoam (soouiOlay ar Peat 2 
al6Mo 64-08 asGlaOano al6Mo 8. Masia smo 52. de 
DOMOIMAOMAN a16MMo 4-0 &4SQ.16Mo 56-0 ayfia 
28°/ -@ Aa1OGMIG HWAHISIM oO 14-0 MOA 
M aJSMo 7. USABASGM AHMAHIGIM as6Mo 7. 0 
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AWIGNAA A16Mo 28. AAO DOHOIDs aNSAI 2-0} AV14H0N400O 1-o 

MLA MaYGaYAIM aXSAI 1. DANAs OHsnEsJOM NaYoo aaigprUod 
WAIBIMGJIONS .2196™MIG) AYVlGHIS MADOS alIO MAaAIM. Goan 

UGH AHISIIM 216M 8. DO agyxaM. 

BOO 15 MIBJo 744 AoGo 5 

AAIGJo 744-DINE ArJoSHIMV 5-M alOAYsod AMUSHa Goayerumw 

~ 108 HHUIMDISIWONAM H6MAa. BARIEM a16Me 120. alMa>Oado 

8. DIOIMMISAS a16Mo 16. AIGA as6rMNo 8. DIMHLIM 32 010. 
Mises MIG 1--M HVMA HNseoBV 4. AAaIM. dinamo 
+ a gg oti bei TRL, rai 


GOI 17 AdOPJo 751 aay. 2 Ay 
O&0GJo 751-noene BLAM ERIC 2-:M intasnelibininnr chai 
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LUDA ps GLaYSUTWAGUMs WAGON» HAMAS. MIBMAIS 
49 MBAAJ2 NEMasIMNDYs HYOAIAN( Me a46Moe 2. (AIIMUBANGMe as6Mo 
1. MAS AAOlo al6Mo 4. BM al6Mo 1. MANYBGMo a.16Me 1. ANG ss 
COBY 17. GOO MSeBV1 4’/ . aNSAI GEM 2. cnddo 1-cM Mlaniayaa 
PSHBA 1'/. DOM DIOIMHIBAS. [aJOTOIBUANLA &YOMIAM Mo 
al6Mo 2. 


GOA 18 MAIPJo 756 ANLOIMe 15 


AAIBJo 756-DINS MILAYM AMIDNO 15-M AHgPHoH0 104d MJaaadod 
ALINDIN AHMAS. (AIITMVIGUAWN OSES 25-HOIDISIMONAM 
AAOIAMMs DAQIOMe. AYNS a16Moe 20. alGlSamsaaileM as6Mo 
2. &rYOSQJSMe 22. : 


aoe 19 aie ety pvt 


Goo 43 o0.08Io 1033, B20 

lor uid Ha.06rR9 WIHAEA antwade 

INa> BIS) GOQAnrAQe SANaj GOLUAeNAWIS), 
DIMOANp (21900 HDIAUSM» OADM 

ENB), GOGAIQe MIG fla] HEIV2 A¥Plg flay 
MELD Da iHOSMGBHO} 2 1YQYAON GON 

BAISTIMAMrIs AHS alGON 


ayn a@@oaH6EMe AM 
ays ae 


sk 
ETP Bete 


OA rosary aa wa panne 


TaD GOGIOA o0608}p 26-c0 081m axemao: oasnny ones i 
Gy UOMAIMBaRMIpaNAy Hay aiaehaayAe ladgaiascy» a.ysnjo 
ANALe AAIDM, asGPH Do HOMOGO GANAS Aigp vied}, o06n8) 
ARMED BOBHEM asOYNYAWN WOM aI Ha IOKO}, Diao 
ES. 4 nll lenplienbape bi 
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GOeu 84 AAIBJo 999 aM 6 . ' * OSE aeD Ci: iine MOM 
ole 889.0e aAenadcTos 8-m eMy=AIgID e1asorn 


ian eae: 
> | ie fe line Hea ib 2 pa shobpimgt dawnt Ba. Py 


ee. Paes sae : 
iprariug 


i onpaaio aon cgi i 8: te) mA 

eameoleh agit mayaigjosajacn oaoene (?) entene, 

BHBACC ATS aNNafodsl OHIOlaD 1 Hod agm@aNas' 

AMAMAGHANG SMEBAS MEIOBSG GBI psnsouiigflajo00 
- FMENIOS ONLI HAST AIo4 TOHHM HASTY LOMO EN 
QO HASIay BO aILAAGIMALP HHAUIDH agvoaeN OmSay ase 

[AIG0Go CHOUGIUIPHQIM aNgRIAOAlp Hay MIAAUEM AYHEII 
| cs snc SN REI 
3 sett Aimer wien vie 


= _ <4 me ror = 
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(D)Tirupuliyir Grandhavari_ 
A oe 


OI] CDOI}AIZ° EIB AIS] O 9}4929- 


_aijetc algailaagd Gaveam als 
fn) 0A) OaAlAD DoallDooG|23 


ea. 13- -23 aQeZo|m ad] ens 
Algom aarFadasO}O3 @al@Zoal 


This record is taken from Thiruppuliyoor Granthavari, ed. Unnikrishnan Nair, P., 


Dept. of Printing and Publishing, Mahatma Gandhi University, Kottayam, 2002, 
pp. 47, 49-50, 57-60. 
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Document No: 23 (Kollam era 848) 
AgGlanog Aad 29032038103 Moai] OSegozqn algeilezd si}easi|ba13 
a maa tr 


Jjeto 1-aso gps:2. 816- aoens d\ad 
EeeRege odasog9: ene 
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(ANCA|OMaAO\AD aIgj3 Man as] aaoilaqd Henan. Palo3aniei] meai\eo 
0.208 algeilamgaavaam eames get 
all§}9302,06r839a1005} neste el O . 
Jem Haingociell Deailag3anea8 aig’ 


aod dienai Ssgnmg_er6nBo 6-alOM3{o 23 aon 
198 SosguaogiOied 2 a1cwze: SHED cls E.3A 


AAZSOOJNAD 23S] gq) COG} ae 
IQZ alZOOM ArglASOW}]O3 O026> 

S-alOMDZo agozaijaigig Major oaraiad zaugeiia 3a: 
AMIS Ge323Mi]o3 apeznanas) PeGS Seroasan gc D> 
AMONDMAOAN HY Ag OBC : 
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Appendix VI 


Table of Expiatory Rites Seen in Temple Documents 


Tiruvalla 
Granthavari 
(CE 1555 -1911) 


Tiruppuliyur 
Granthavari 
(CE 1456 -1895) 


Matilakam 
Curunas 
(CE 1505 -1735) 


Dana (land, silver, 


Bimbasuddhi Brahmakalasa 
; elephant, cow etc) 
Dana (silver, 
Prasadasuddhi Daksina elephant, money, cow 
etc) 
Nandimukhaprayascitta | Kalasa Punyaha 
Proktahoma Punyaha Brahmin feeding 
Kalasa Dahanaprayascitta 
Godana (gift of cow to if 
Pancaka 
Brahmin) 
Punyaha Navaka 
; Murajapa (Chanting 
Saptassuddh wig 
aca of Vedic hymns) 
Arddhakrechra Karuvaketta 


Dana (money, cow etc) 


Sarvaprayascittadana 


CatuSsuddhi 


Dhara 


Pancagavya 


Nirmalyaprayascitta 
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Appendix VII 


Cause of Expiatory Rites Mentioned in 


Kerala Temple Documents 


Tiruvalla Tiruppuliyur Matilakma 
Granthavari Granthavari Curunas 
(CE 1555 -1911) (CE 1456 -1895) (CE 1505 -1735) 

Killing inside the 

Death in temple temple and falling Spreading of fire in 

premises the blood intemple | temple parts 
courtyard 

Failing oF blood Torment against the Bresenis of termite 
temple servants soil 

Spreading of fire in oon ee 


temple parts 


worship, Utsava, 
Bali etc 


Stealing of temple 


Falling of impure 


properties substances 
Entry of 

ae Killing in the temple 
untouchables 


Entry of woman 


Entry of 
untouchables 


Falling of impure 


Stealing of temple 


substances properties 
Killing inside the 
Stealing of temple temple and falling 
properties the blood in temple 
couryard 
Spreading of fire in Torment against the 


temple parts 


temple servants 


38 2 OK og 2k 
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Chapter V 
CONCLUSION 


The concepts of sin and impurity are seen as an integral part of 
all religious beliefs in the world. The expiatory rites are performed for 
the removal of sins and impurities existing in individual and social life 
of the people. The divergent forms of expiations were present and still 
existing in principle and practice in almost all regions of the world. In 
Sanskrit, the notions of sin and expiation are seen germinating in the 
Vedic Samhitas and later got established as doctrines through the 
Brahmanas, Dharmasatras and the like. In the Puranic period, the 
composers tried to spread the concept of expiation widely among the 
people. In the Vedic period seers offered various sacrifices, chanting of 
Mantras, offering of Havis to Agni, Varuna, Indra, Soma and ASvins for 
the removal of individual and social sins. But in the period of 
Brahamanas, the practice of expiation was following as a remedy for 
the ritualistic errors that crept into Yajnas. Here, expiation is ordained 
for the sins or desecration in connection with Yajnas rather than for a 
social or personal sin. 

It can be perceived that the authors of Dharmasastras ordain 
expiation as well as punishment for different kinds of crimes. During 
the period of Dharmasttras expiations consisted of different forms of 
punishments also. The Brahmana texts and Tantric manuals in any way 


did not relate expiation with punishment, but only to rituals. Yet 
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Mahanirvanatantra is an exception. Expiation in connection with rituals 
are almost very limited or even null in the Dharmasitras. 

An undivided connection between various diseases and 
expiations can be seen in Dharmasastras. According to them, diseases 
are the result of sinful actions. This assumption has led to the belief that 
expiation is essential for curing of diseases. In course of time this belief 
gave firmness of expiatory rites over the logical ideas of medical 
treatment. The different Dharmasatra texts hold many fundamental 
variations while explaining the nature and number of sins and their 
expiations. In the age of Smrtis, the expiatory rites are related to Karma 
and Punarjanma theory. By this, the priesthood believed and propagated 
the assumption that Moksa is not possible in the absence of expiation. 
This gave rise to a situation which demanded the existence of expiation 
in one form or another. 

With the entry of Puranas, the concepts of expiations received 
novel dimensions. In Puranas, it can be witnessed a conglomeration of 
expiatory rites pertaining to Vedic and Tantric traditions. An 
elaboration of the expiatory rites mentioned in the Dharmasttras and 
Smrtis is reflected in the Puranas. Moreover, the Puranic narrations 
gave wide popularity of expiations. They play a major role in the 
popularization of expiatory rites practiced in the pilgrim centers. The 
pilgrim expiation acquired equal status with the Yajnas and once it even 
outdid the significance of the latter. The expiatory ceremonies 


performed in pilgrim centers like in the form of donation and 
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distribution of gifts became popular and important. Even if the wealth in 
each person’s hand was so little, these practices resulted in 
accumulating this wealth into the hands of priestly classes and the 
authorities of religious institutions through the expiatory rites. The 
institutionalization of Bhakti and the concept of Kaliyuga accentuated 
the belief in expiatory rites and made them more popular and prevalent. 
The majority of Agamas do not give a concrete definition to the 
concept of expiation. Ajitagama, Rauravagama and Prayascittasamu- 
ccaya are exceptions. The Agamas generally illustrate the causes of 
impurities and their solutions. The similarity between the definitions of 
expiations seen in the Dharmasastras and in the Agamic works like 
Ayjitagama, Rauravagama and _ Prayascittasamuccaya, is quite 
noteworthy. This gives evidence to the influence of the Dharmasastras 
on Tantric literature. Atmarthaprayascitta and Pararthaprayaécitta are 
the two main varieties of expiation described in the Agamas. The 
ancient Agamas had given more significance to Atmarthaprayascitta. 
The expiatory rites in connection with temple rituals are not mentioned 
in the earlier Agamas like Nisvasatattvasamhita. These works give 
importance to the expiations related to the Sadhakas’ personal practices 
(Atmarthaprayascitta). Moreover they have invincible connections with 
the concepts of Diksa and Moksa. The earlier Saiva-Agamas ordains 
expiation as solution for sins and desecrations that impede Moksa. They 
are performed as Mantras, Snanas and Homas with ritualistic 


accompaniments. The influence of Karma and Punarjanma concepts can 
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be strongly noticed in the expiatory rites of the Saiva-Agamas. The 
expiation, salvation and initiation are interrelated and they occupy 
special place in Saiva-Tantra. The influence of caste system is visible in 
the expiations of the Saivagamas in different levels. Brahma- 
yamalatantra considers that the birth of a person as an untouchable, 
outcaste and Candalas or non-Brahmin is a sin and to be atoned. In this 
manner the entry of outcastes and Candalas into the temple is 
considered as desecrating sin by the Tantric texts. In order to make 
expiation compulsory, the Agamas create fear in the name of hell, 
destruction and various impediments. The Agama texts believe that the 
absence of expiation shall result in disease, destruction and 
impediments to attain salvation. The Influence of the concepts of 
serious sins seen in the Dharmasastras and Puranas find a sturdy space 
in the Saivagamas. Prayascittasamuccaya of Trilocana is a turning point 
in this regard. In the Kaula-Tantras and in similar texts, the use of 
liquor, meat and sexual practices are seen observed. The later works 
including Saiva-Tantras consider the use of these and the entry of a 
menstruating woman as desecrating, and so these acts are to be 
subjected to expiation. It is to be noted that expiations in early 
Paficaratragamas are seen related to the Mantradiksa. But later this 
custom has changed. The transformation towards temple-centered 
expiations can be seen in Pafcaratragamas. The special act of 
Pavitrarohana prescribed by Pancaratragamas, is also to be noted, as a 


solution for the flaws committed during the worships of previous year. 
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This ritual is not seen followed even in the Visnu temples of Kerala. 

While comparing with the other parts of India, many unique 
features can be seen in the Tantric practices of Kerala. In the Pre- 
Tantrasamuccaya period, the Tantric texts, which also give emphasis on 
philosophical and mythical aspects, mostly deal with the installation and 
temple rituals of single deities. The Tantric texts of this period like 
Prayogamanjari, Saivagamanibandhana and [§anasivagurudeva- 
paddhati described only Saiva expiations. Similarly Visnusamlhita, 
having general traits of Pancaratragamas, describes only Vaisnava 
expiations. Among these works, [$anasivagurudevapaddhati ordains 
expiations in connection with Diksa and Moksa also. With the 
emergence of Tantrasamuccaya, Kerala Tantric expiation completely 
became temple-centered. A synthesis of Saiva, Vaisnava and Sakta 
expiations can be seen in this period. After the period of 
Tantrasamuccya, the number of expiatory rites seems increased. The 
influence of astrology on the concept and practice of expiation can be 
obviously seen in Post-Tantrasamuccya scenario. 

A critical study of the concept and the evolution of expiatory 
rites undoubtedly show that it is a tool for controlling the society. In the 
Indian context, the priestly class used the concept of sin and expiatory 
rites for acquiring money and other properties. In course of time, the 
concept of expiation became an important means for exploitation. By 
describing the ill-effects of undoing rites and the benefits of doing rites, 


the priestly class frightened or persuaded the masses, as well as, the 
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rulers. It can be seen that the Brahmins, who encouraged and praised 
Yajnas as virtuous deeds, were actually aiming at their own physical 
prosperity. The arguments that the Brahmins’ life is a virtuous one and 
that they are the gods of earth, strengthened the theories of Karma and 
Punarjanma. The whole of Sanskrit literature reveals the existence of a 
social system based on different dimensions of the concept of sin and 
expiations. The expiatory rites, which closely related to the Caturvarnya 
system (Four-fold cast system), played a major role in reinforcing 
Brahmin-hood and priesthood. Because it was in the hands of these 
Brahmins and priests the major portion of the land, cows, money and 
grains accumulated in the form of Dana and Daksina given as part of 
the expiations. This resulted in social and cultural inequality in the 
society. The authors of Dharmasttras and Smrtis emphatically 
pronounce that Brahmin-hood deserves to receive anything due as 
expiation. 

In the socio-cultural aspects, Kerala maintains some notable 
differences from other Indian territories. Several elements of Puranic 
and Smarta traditions are evidently seen in Keralite Tantric ritual 
manuals. Expiatory rites illustrated in Tantric literature of Kerala reflect 
the rigid caste system and the Brahmanical hegemony prevalent in the 
society. The Tantric authorities strictly controlled the entering of 
Candala, lunatic persons, Vratyas, Patitas, Pasupatas, Kapalikas, 
Arhatas, Sakyas and other outcastes into the temples. This strong 


restriction of outcastes is a perceptible result of untouchability and 
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inapproachability. The study of the expiatory rites of Kerala also reveals 
that the rights of wealth and valuable properties have got centralized in 
Brahmanical priesthood. The concept and practice of Daksina is an 
important example. The concept of Daksina and Dana are closely 
related to landlordism and casteism. The Tantric treatises pronounce 
that Brahmin-hood deserves to receive anything due as fees for 
performing expiations. Devadravya and Candadravya concepts are the 
diplomatic ideas of Brahmanical priesthood for collecting and 
protecting of money and land in the name of Devasvam and 
Brahmasvam. The political ideas of orthodox Brahmanism, Bhakti 
movements, codes of conduct recorded in the temple documents like 
Kaccams have influenced the composing of expiatory rites in Keralite 
Tantric literature. Thus the number of expiatory rites seems increased in 
later periods. This resulted in social, economic and cultural inequality in 
the society. The Ramesvarattu Kovil inscription, Matilakam records of 
Sri Padmanabhasvami temple, Tiruvalla Paramptrillam records, 
Ettumanur Granthavari and Tiruppuliytr records have clearly shown 
that the expiatory rituals were regularly performed in early medieval 
Kerala temples. In short it may be concluded that the descriptions of 
expiations seen in the Tantric treatises of Kerala, attempted only to 
maintain the unequal social setup prevalent here. The function of the 
same can be visible in different new forms and features in the 
contemporary society also. 


Some important observations and major findings of the present 
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study are given below: 

The expiatory rites are predominantly performed for the removing of 
errors, ritual mistakes, impurities, bad obstacles in the ritualistic 
practices and for the cleansing of sinful activities. 

The concept of expiation is related to the theory of Karma and 
Punarjanma. 

A gradual increase in the number of expiatory rites is seen in the history 
of literature. Simple rites became complex in later periods. 

The concept of ritual mistakes and its expiation seen commenced from 
the time of Brahmana texts. 

The expiatory rite is not the innermost idea of Tantra in the primitive 
stage. Also in the initial stage it is related to the concept of salvation. 
The Sakta system of Tantras rarely discusses the expiation. 

Before the period of Tantrasamuccaya, the Tantric expiations in Kerala 
gave prominence to expiations for one’s own sake. But it lost its 
significance from the period of Tantrasamuccaya. 

The study of expiatory rites of Keralite Tantra indicate that there were 
some Saiva-Vaisnava differences in the early period. 

In the Post-Tantrasamuccaya scenario, the influence of astrology is 
evidently perceptible in Tantric expiatory rites of Kerala. 

The ritual known as Devaprasna cannot be seen anywhere in the 
temples outside Kerala which follow Agama rites. Even though the 
Tantric texts of Kerala also do not suggest seeking the help of an 


astrologer to determine the expiation, now a days the practice of 
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Devaprasna is profusely found in temples. 

Influence of Puranas can be seen in the Tantric expiatory rites along 
with that of the Agamas. The Tirtha concept has strongly influenced the 
expiatory rites. It can be perceived that the expiation centered on 
temples and pilgrim centers were expanded by the Puranas. 

The early Tantric scriptures attest that women have participated in the 
various Tantric rituals. Later the priestly class prohibited the 
participation of women in Tantric rituals considering her menstrual 
impurity. Gradually the concept of menstrual impurity is considered as 
serious and expiations were suggested for the same. Thus the priestly 
class tried to keep woman away from the main stream of rituals. 

The concepts of sin and expiation have in many ways reinforced the 
authority of Brahmin priesthood. 

The Kerala Tantric ritual manuals consider the temple entry of 
outcastes, untouchables and lower castes as desecration. The concept 
and practice of expiation is a visible result of untouchability and 
inapproachability and it also encouraged the caste system existed in the 
Kerala society. 

A critical study of the concept and the evolution of expiatory rites 
undoubtedly shows that the notion of expiation has functioned as a tool 
for controlling the social and economic systems. 

The Keralite Tantric texts consider the Bauddhas and Jainas as groups 
of desecrators who are to be kept away from Tantric and temple rituals. 


It shows the discontentment and intolerance of Brahmanism towards the 
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Budhhism and Jainism. 

> The influence of Dharmasastras can be perceived in the various 
segments of Keralite Tantric expiations. 

> The priesthood established its superiority by persuading even the rulers 
of the land for performing the expiatory rites. The donation of land is 
seen related to the expiation in the Kerala Tantric ritual manuals. 

> The priesthood accumulated land and other properties in the form of 
Dana and Daksina through the means of expiation. 

> The concept of Devasvam and Brahmasvam brought a ban to the lower 
class from using land and other properties. The concept of Nirmalya in 
ISanasivagurudevapaddhati and Saivagamanibandhana assesses the 
entry of others in the properties of Devasvam and Brahmasvam and 
using them as sinful acts. 

> It is known from the temple records that the Brahmanas occupied the 
Devasvam property in the name of Brahmasvam. 

> Vazipatu (the offerings done in the temples by the public) is the 
extended form of expiation performed for the removal of sin and for 
gaining prosperity. 

Several topics discussed here require further in-depth study with 
the help of clear perspectives and tools of sociology, anthropology and 
cultural history. The study of expiatory rites using more historical 
records and temple inscriptions will shed further light for a better 


understanding of cultural history of Kerala. 
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